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Dissertation
aBStraCt
The post-Soviet fame of the Russian Orthodox monastery of Valaam is largely 
based on its image as one of the oldest (or even the oldest) monasteries in Russia. 
In this study it is argued that the fascinating image of this “Northern Athos” was 
produced in the 19th century to meet the needs of the monastery as well as power 
circles. As such it is a case study of a constructed past and the multifaceted ways 
with which contemporary ideas, values and politics are reflected in history writ-
ing. 
The island monastery of Valaam, located in the historically turbulent border-
land area presently known as Russian Karelia, was re-established after a century 
of desertion at the beginning of the 18th century. The location close to the new 
capital St. Petersburg, as well as good relations with spiritual leaders and imperial 
circles, boosted the monastery’s development as a famous spiritual centre.  
The growing fame revealed the need to write an honourable past to match the 
contemporary status of the monastery. However, only a minimal amount of tex-
tual material concerning Valaam’s early history was preserved. A certain paradox 
emerged: detailed and colourful accounts of Valaam’s past were produced during 
the 19th century despite the lack of “factual” sources. The accounts were based 
on heterogeneous material including chronicles, hagiographies, legends and even 
forgeries. 
In this study formation of the historiographic image of Valaam is sketched by 
tracing the roots and development of popular perceptions concerning the monas-
tery’s early history. A complex tangle of causalities and connections is revealed: 
the efforts to consolidate Valaam’s status were intertwined with, e. g., National 
Romanticist history writing, interests of the Orthodox Church and secular politics, 
including borderland issues and the general processes of nation building. 
Key words: Russia, hagiography, images, monasteries, historiography.
AbstrAkti
Laatokan saaristossa sijaitseva Valamon luostari on noussut uuteen kukoistuk-
seen Neuvostoliiton romahtamisen myötä. Sen nykymaine pohjautuu pitkälti 
paitsi idylliseen sijaintiin, myös mielikuvaan yhdestä Venäjän vanhimmista – tai 
jopa vanhimmasta – luostarista. Tässä tutkimuksessa esitetään, että kiehtova 
kuva ”Pohjolan Athoksesta” luotiin 1800-luvulla vastaamaan sekä luostarin että 
kirkollisten ja maallisten valtapiirien ideologisiin tarpeisiin. Se on tapaustutki-
mus menneisyyden konstruktioista ja aatteiden, arvojen ja politiikan heijastumi-
sesta kulloisenkin ajan historiankirjoitukseen.
Rajaseudun levottomuudet ja alueen siirtyminen Ruotsille saivat aikaan luos-
tarin autioitumisen sadaksi vuodeksi 1600-luvun alussa. Uudelleen se perustet-
tiin 1700-luvun alussa. Sijainti lähellä uutta pääkaupunkia Pietaria sekä luos-
tarin johtajien hyvät yhteydet valtapiireihin pohjustivat Valamon kehittymistä 
varakkaaksi ja tunnetuksi luostariksi. 
Valamon kasvava maine ja yleinen kiinnostus historiaa kohtaan loivat 1700-
luvun lopulta alkaen paineita kirjoittaa luostarille historia, joka vastaisi sen vah-
vistuvaa asemaa. Ongelmana oli Valamon varhaishistoriaa koskevan lähdema-
teriaalin vähäisyys. Tästä asetelmasta syntyi tutkimuksen lähtokohtana oleva 
paradoksi: siitä huolimatta, että lähteitä oli vähän ja nekin keskenään ristiriitai-
sia, 1800-luvulla tuotettiin toinen toistaan värikkäämpiä ja yksityiskohtaisem-
pia kuvauksia Valamon menneisyydestä. Niiden koostamiseen käytettiin sangen 
kirjavaa materiaalia: kronikoita, pyhimyselämäkertoja, legendoja ja jopa väären-
nöksiä.
Tässä tutkimuksessa Valamon luostarin historiografisen kuvan muotoutumis-
prosessi hahmotellaan jäljittämällä kunkin Valamon varhaishistoriaan liittyvän, 
vakiintuneen väitteen alkuperä ja kehityskaari. Näin paljastuu monitahoinen 
vyyhti kausaliteetteja ja asiayhteyksiä. Valamon aseman vahvistaminen kietou-
tui muun muassa kansallisten historioiden kirjoittamiseen, kirkon ja maallisen 
vallan intresseihin sekä ajan poliittisiin kysymyksiin, kuten rajaseutuongelmiin 
ja kansallismielisyyden pönkittämiseen valtionrakennuksen hengessä. 
Avainsanat: Venäjä, hagiografiat, kuvatutkimus, luostarit, historiankirjoitus.
Foreword
Someone once said that an academic career tends to be reminiscent more of drift-
ing than a series of conscious decisions and calculations. In light of my own, still 
very limited experience, I must agree. I never thought I would spend some seven 
years in a Russian monastery, though only in a figurative sense.
After writing my Master’s thesis in 2002 about Russian medieval battle stories, 
I considered myself a medievalist, or that was what I wanted to become during my 
doctoral studies.  For several drift-related reasons I ended up with the medieval 
history of Valaam as my case study. However, it did not take me long to realize 
that there was not much to study in medieval Valaam, despite its contemporary 
image as an ancient spiritual centre with a colourful past. First, textual sources 
concerning the monastery’s early history were scarce and contradictory. Second, 
the sources had already been thoroughly analyzed (and disputed) by several com-
petent scholars during the second half of the 20th century.
Instead of secrets of medieval Valaam, it was precisely the curious paradox of 
the scarce source material and the contemporary image of Valaam as an ancient 
monastery with a colourful history that became the main topic of my study. Who 
had produced the detailed accounts depicting Valaam’s past? When, how and 
why? 
These questions took a fledgling researcher to an extremely edifying and fas-
cinating expedition to the very nature of history and history writing. The journey 
has included a lot of wondering, learning by trial and error, taking wrong turns 
and making corrective moves. I have been trying my best to understand the world 
views, values and motives of people writing about the past in the past. I have real-
ized that, as is the case with practically everything concerning history, no final 
conclusions can be made: in most cases one has to settle with a civilized guess. 
By accepting this slightly frustrating fact I have also become very conscious of 
another one: in all my eagerness to understand, I am nothing but a minor link in 
the chain of historians trying to make sense of the past in light of one’s own very 
limited world view, values and motives.  
One could also ask whether it would be more discreet not to impassively dis-
sect and analyze issues that for a large number of people represent a sacred and 
deeply emotional side of human existence. A famous and much loved monastery 
with respected founder saints undoubtedly belongs to that category. Nevertheless, 
they are expressly those kinds of places, figures and phenomena that are espe-
cially fertile case studies for historians. They represent “crystallization points” of 
values, perceptions and beliefs shared by a certain group of people, thus offering 
the possibility to examine the mentalities and world views of a particular group 
in any given period of time. 
Moreover, religions and other belief systems are, in most cases, inseparably 
intertwined with power structures. By studying the layers formed by historical 
interaction between religious actors and secular powers one can make a small 
contribution to make the power structures more transparent. This, in my opinion, 
does not have to contradict with, e. g., theological viewpoints. On the contrary, 
when the layers of contemporary power struggles are peeled away from, say, the 
Christian tradition, what remains can be seen as some kind of a hard kernel of 
universal ethics. How to deal with it depends on the personal belief system of 
each examiner. 
After these general ponderings it is time to express my gratitude to numerous 
people and institutions without which this undertaking would not have been pos-
sible. My energetic instructor, Professor Jukka Korpela, has offered an inspiring 
example of how to challenge “traditional” viewpoints and also encouraged me, 
time after time, to challenge myself as a researcher despite occasional attacks 
of self doubt. I also wish to express my sincere gratitude to Professor Ludvig 
Steindorff from the University of Kiel, who has read and commented on the manu-
script in its different phases. The keen interest he has shown towards my work 
has been very encouraging. His comments and opinions, always well-founded and 
expressed in a kindly way, have been invaluable. 
Dr. Mari Isoaho’s views have likewise been of a great assistance, as have those of 
Professor Matti Kotiranta, Professor Ilkka Liikanen, Professor Irina Chernyakova, 
Dr. John Lind, Dr. Natalia Okhotina-Lind, Professor Heikki Kirkinen, Professor 
Kimmo Katajala, Professor Seppo Knuuttila and many others. All in all, there 
have been so many experts commenting on my work or giving practical advice 
during the last seven years that it is impossible to thank them all separately. 
Instead, I express my deepest gratitude collectively; after all, academic research 
is a collective effort.
During 2006-2009 my research was funded by the Russia in Europe Cross-
Border Postgraduate School. The institution did not just provide me with finan-
cial support but also offered a multidisciplinary forum for discussing and de-
veloping ideas, not to mention a valuable community of fellow researchers and 
peer support. The latter applies also to the Karelian Institute and Department 
of History, even though as an outlier I have not been able to take part in post 
graduate activities to the extent I would have liked to. In financial terms I want to 
express my gratitude also to Finnish Cultural Foundation, Academy of Finland 
and the Faculty of Humanities/Faculty of Social Sciences and Business Studies of 
University of Joensuu/University of Eastern Finland.  
My source material has been scattered around Finnish and Russian archives 
and libraries. Their competent personnel had a crucial role in my work. I wish to 
express my warmest gratitude to all of them, above all librarian Heljä Knuuti and 
other patient and friendly workers of the library and archives of New Valamo in 
Heinävesi. I also want to thank HG Bishop Arseni of Joensuu. He was one of the 
initiatives to get me to consider Valaam as a case study, and later on he has been 
of great assistance in several iconographical and practical issues. 
I am very grateful to Barbara Miraftabi for checking and correcting my English, 
and to Jussi Virratvuori for the layout and the maps. 
Last but not least I want to express my gratitude to my close relations, who 
have supported me during the process and endured my occasional unsociability. 
I am especially grateful to my long-suffering husband and co-traveller, Kimmo, 
who has kept me laughing and taken me to mountains when my perspective on 
life was becoming too narrow. It would be unfair not to also thank my four-legged, 
tail-wagging assistants who have taken care of my daily portion of fresh air and 
exercise. 
In August 2010
Kati Parppei
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Introduction: 
Resurrections of Valaam
The Providence of God had prepared a severe historical fate for Valaam monastery. 
Attacks of enemies, fires, and trials of ungodly times fell to the Monastery’s lot, but, 
by the Mercy of God, old Valaam is going through a rebirth. On 13 December 1989, 
on the commemoration day of the Holy Apostle Andrew the First Called, and after 
being abandoned for 50 years, the first monks stepped on the holy ground of Valaam. 
For centuries Valaam monastery had been a spiritual and cultural centre of Russia 
and that is the role it should gain in our time as well.1
These words written by the late Patriarch of Moscow and All Russia Aleksei II in 
2003 offer an apposite introduction to the study at hand, for they neatly compress 
the contemporary perceptions connected to the Russian Orthodox Valaam mon-
astery into a few sentences. The monastery, located on an island of Lake Ladoga 
in the area known as Russian Karelia, has been going through a major post-Soviet 
revival during the last two decades. The “rebirth” of the monastery has coincided 
with and been boosted by the rise of the Orthodox Church and neopatriotic ideas. 
Ever since its re-foundation in 1989, the monastery has been considered a part 
of the spiritual heritage of “Holy Russia, and it has been repaired and funded ac-
cordingly. Since the turn of the 21st century the monastery has attracted not just 
monks, but an ever growing number of visiting pilgrims and tourists from Russia 
and abroad. 
Despite the current status of Valaam monastery, the history of monastic ac-
tivities on the island has been a turbulent one with numerous obscurities and 
questions without answers. When it comes to the early phases of the monastery, 
the amount of textual source material has been minimal: mention of medieval or 
early modern Valaam, preserved to modern times, has been scarce, sporadic and 
contradictory. The lack of source material has been considered mostly due to the 
monastery’s location in the restless borderland area, resulting in sackings, fires 
and desertion of the monastic settlement of Valaam. 
Even the crucial question of pinpointing the time of the foundation of the 
monastery has been a battle field for numerous speculations and theories. The 
1 The greeting of the Patriarch of Moscow and All Russia Aleksei II for the participants of the 
Second International Conference “Valaam monastery: Spiritual Traditions, History, Culture” on 29 
September – 1 October 2003. (2004), 5. In this study the Russian and Church Slavonic texts have 
been translated into English despite certain problems concerning translating concepts and their 
meanings. The sources are naturally mentioned for those who want to acquaint themselves with 
the original texts. The transliteration of Russian words has been made according to the Library of 
Congress standard.
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popular, legendary suggestion for the foundation date has been the 10th century, 
whereas scholars have debated between several suggestions, the most promi-
nent ones being the 12th century, 1329 and the turn of the 15th century.2  In light 
of present knowledge the establishment of the monastic settlement in Valaam 
seems to have taken place as a part of the so-called “monastic colonization” of the 
peripheral wilderness areas of the principalities of Muscovy and Novgorod dur-
ing the 14th and 15th centuries. Numerous monasteries were founded in sparsely 
populated areas in order to ensure monks the possibility for ascetic endeavours. 
In many cases – including the foundation of Valaam monastery – the emergence of 
monasteries was also in accordance with the interests of secular power structures, 
aiming to consolidate their grip on the peripheral areas3. 
At the end of the 16th century the area of Ladoga became a stage for borderland 
warfare. As a result of the troubles caused by troops, the monks of Valaam had to 
leave their monastery for good and settle in other monasteries at the beginning of 
the 17th century. The area stayed under Swedish rule for a century, during which 
Valaam monastery, in practise, remained at the stage of nonexistence. Only in the 
second decade of the 18th century the monks of the Kirillo-Belozero monastery 
took the initiative to re-establish the monastery on the island of Valaam. 
During the next decades the spiritual, as well as material, revival of the re-
established monastery was slow and full of hardships, largely due to the contem-
porary suppressive politics towards monasteries during the 18th century. There 
was not much to begin with in the ideological sense, either. Even the previous 
cult of Sergei and German, the supposed founders of Valaam, had largely fallen 
into oblivion.
Nevertheless, the situation of Valaam started improving remarkably in every 
sense with the approach of the turn of the century. The upward tendency contin-
ued in the 19th century. During the first decades of the century the status of Valaam 
monastery was being firmly established, and its fame reached its zenith in the lat-
ter half of the century. There were several intertwined issues and causes creating 
favourable circumstances for the development of Valaam, the most crucial ones 
being the beneficial location close to the new capital, St. Petersburg, good rela-
tions to ecclesiastic and secular power circles and the general monastic revival. 
Valaam monastery was visited by emperors – e. g. firstly by Aleksandr I (1777-
1825) in 1819 – as well as by crowds of pilgrims and other travellers, the amount 
of which rapidly increased when steam boat connection was established between 
St. Petersburg and Valaam in the 1850s. 
Valaam monastery also attracted artists and writers inspired by the National 
Romantic ideas and the idyllic surroundings of the archipelago. In addition, a 
notable amount of literary material – religious texts, travel stories and other ac-
counts – was published on the monastery. The literary and artistic representations 
of Valaam, in their turn, increased public awareness of the existence of Valaam 
creating a self-feeding circle of popularity and fame during the century. 
2 The question of the foundation is treated in greater detail in the chapter 2.2.1. 
3 See e. g. Crummey 1987, 120-121. Korpela 2008, 27; 154; 194-196.
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As one of the numerous travel writers visiting Valaam put it in 1840: ”Valaam 
monastery, on a remote island of Lake Ladoga, awakened my interest already a 
long time ago. It is one of the oldest in Russia, and I decided to use the first oppor-
tunity to visit the place…”4 In 1870 another writer compared Valaam to Kiev – the 
symbol-laden centre of the Christianization of Russia – thus both reflecting and 
consolidating the monastery’s contemporary status: 
Valaam has a similar, deep meaning for northern Russia that Kiev has for the central 
and southern parts; therefore, of course, an account of this monastery and descrip-
tion of its miraculous destiny should educate our people who have always appreci-
ated tales of amazing holy places.5
The area of Ladoga including the monasteries of Valaam and neighbouring 
Konevets became a part of the Grand Duchy of Finland in 1812. The relation-
ship between the Finnish administration and the Russian Orthodox monasteries 
was quite a turbulent one reflecting both contemporary political and ecclesiastic 
issues. The situation became even more complicated after Finland gained inde-
pendence in 1917. In 1940 the monastery was evacuated and transferred to Finland 
due to the Second World War and the annexation of the Ladoga area by the Soviet 
Union. The monastic site in Valaam remained deserted until the first monks set-
tled on the island during the last decade of the millennium, as described above, 
and the history of Valaam began to repeat itself in the form of gradually growing 
fame, curiously reminiscent of the situation in the 19th century. 
4 Murav’ev 1840, 130.
5 Strakhov 1870, 1.
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1. Search for a historical 
image
1.1. Paradox: minimal SourCe material, 
detailed hiStoriCal aCCountS
In monastic tradition6 the way a monastery was founded (combined with a pref-
erably long and honourable history) has formed an essential basis for its claims 
of sacredness and authority. To be more exact, in most cases the main source of 
sacralization of a monastery has been the saintly figure of its founder (or multiple 
founders) and the idea of their exemplary existence, i. e. “holiness”7. The founder 
cult has formed a core for an ever-changing structure of literary and oral tradi-
tion, local myths and legends, the manifestations of which have all affected each 
other8. Later on these manifestations of multilayered religious tradition have been 
accompanied and sometimes challenged by scholarly efforts to understand and 
analyze the monastic institute or a particular monastery as a phenomenon of, for 
example, historiographical, cultural, theological or political nature. 
In the case of Valaam the creation of this sacred continuum has been excep-
tionally problematic. As mentioned, only a very small amount of factual infor-
mation concerning its early phases preceding the hundred years’ desertion has 
been preserved. Moreover, most of the literary sources have been relatively late 
products, written only in the 17th and 18th centuries. Consequently, their weight 
as evidences of historical events taking place several centuries earlier has been 
questionable. Even hagiographic texts, usually serving as a literary basis for 
founder cults, have been lacking in the case of Valaam. From the viewpoint of this 
monastery, the express lack of information on the lives of the supposed founders 
Sergei and German has been an especially serious deficiency in the search for a 
coherent, respectable and sacred past. 
In comparison, many other monasteries of the northwest area of Russia, 
founded in the medieval or pre-modern times, were able to lean on hagiographi-
cal material in consolidating their status and public image in the 19th century. 
For example, the monasteries of Konevets, Solovki and Svir were able to present 
6 The complicated and multifaceted concept tradition is in this contemporary context used to refer 
to “established, collective models and cognitive patterns of repetition”, as well as “the continuation 
of the past in models and patterns of speed, thought, belief, cultural practice etc.” (Anttonen 2005, 
36-37). 
7 Stark 1997, 105.
8 Kilpeläinen 2000, 66-72.
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the supposed dates of foundation as well as the lives of their founders to form a 
basis for the popular accounts of their past. The hagiographic material gave them 
a certain advantage over Valaam, at least seemingly, as we shall discuss in this 
study. In the cases where the date of foundation and details concerning the event 
were known (even if the sources are more or less unreliable in the established 
historiographical sense), certain limits for the image formation were set down. 
Therefore less space for wild speculations existed. 
The profound problem of minimal historical sources grew acute at the turn 
of the 19th century, when interest in the early history of Valaam gradually arose 
along with the revival of the monastery and the general trends of history writing 
toned by National Romanticist ideas. A curious development took place: despite 
the undeniable lack of source material, a notable number of detailed accounts of 
Valaam’s early history were written, published and distributed. In other words, 
the scraps and pieces of information were turned into colourful, relatively coher-
ent narratives of Valaam’s ancient and honourable past. 
Due to the monastery’s convenient location close to St. Petersburg, as well its 
increasingly strengthened status, the number of books and other textual mate-
rial published by and on Valaam in the latter half of the 19th century exceeded 
the amount of material produced about its neighbouring monasteries, making the 
formation of the historiographical image of Valaam an especially fruitful case 
study. These accounts have served as a basis for the popular image of Valaam as 
it is presented even today.
Of course, the situation where an urgent need for a coherent history was con-
fronted with the reality of scarce or lacking sources was by no means unique in 
the political and ideological atmosphere of 19th century Europe, which was char-
acterized by the rise and consolidation of nationalistic ideas. These words of Eric 
Hobsbawm concerning his idea of “invented traditions” are an apposite descrip-
tion of the phenomenon in its extreme form:
It is clear that plenty of political institutions, ideological movements and groups – 
not least in nationalism – were so unprecedented that even historic continuity had 
to be invented, for example, by creating an ancient past beyond effective historical 
continuity either by semi-fiction (Boadicea, Vercingetorix, Arminius the Cheruscan) 
or by forgery (Ossian, the Czech medieval manuscripts)9.
One does not have to go far to find examples for similar kinds of paradoxes which 
consist of scarce material and ideologically impressive outcomes. In Finland, as 
in numerous other parts of Europe, an intense search for an early history and 
“original Finnishness” took place, beginning during the period when the large 
part of the area nowadays known as Finland was part of the Swedish realm. The 
trend accelerated after incorporation of the area into Russia in 180910. 
9 Hobsbawm 1989, 7.
10 Fewster 2006, 15-16.
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The lack of a written history was seen as a crucial problem: the Finns were 
considered needful of a proper kind of a past to prove their ability for independ-
ent existence as a nation11. Consequently, “ancient times” were seen as the cradle 
of real Finnishness, since the later phases of Finnish history were dominated by 
foreign power structures, administration and culture.12 Due to the lack of textual 
sources, the efforts to find the mythical “heroic age” of the Finns were direct-
ed to collecting oral tradition, mainly folk poetry, from the area of Karelia. The 
most well-known result of these journeys (mostly carried out by folklorist Elias 
Lönnrot) was a strongly edited Kalevala, which is a somewhat coherent epic story 
of the early phases of the Finns. Despite its nature as a compilation, a hybrid con-
sisting of separate bits and pieces of oral tradition, the Kalevala has usually not 
been counted amongst the National Romanticism-inspired forgeries, for Lönnrot 
quite openly expressed his editorial role and his aim to use the collection of folk 
poetry to compose a coherent, artistic story of the mythical past of the Finns as 
“the people” themselves had imagined it.13
Finland’s search for a respectable past is especially suitable in the context of 
Valaam, not only because it is yet another example of the urgency for a written 
history in a certain historical situation. Even though in this study the focus is 
explicitly on the Russian image of Valaam, the Finnish interests in the area of 
Ladoga and Karelia cannot be overlooked. The location of Valaam in the border-
land area has connected the monastery to the Finnish as well as the Russian po-
litical spheres and the discourses of nationalism and nationalistic history writing, 
as we shall see in the following chapters. 
To return to the words of Hobsbawm and their applicability to the case of 
Valaam, the monastery was not an “unprecedented” institution or a community 
in the sense that it was an establishment having an actual past, if we give in to 
the general – though debatable – perception and consider the monastic activities 
on the archipelago of Valaam as being a kind of loosely interpreted continuum, 
despite the desertion and re-foundings. However, the lack of sources combined 
with the desertion and the complete re-establishment of the monastery at the be-
ginning of the 18th century created a situation where the local monastic traditions 
and events preceding the re-foundation, had been almost completely forgotten. 
Consequently, no stones were left unturned in the search for a coherent history 
– not even forgery. 
In light of the paradox described, it is quite interesting to note that some schol-
ars suggest the reason for Valaam’s rapid and outstanding development has been 
its “extraordinary history”14. In this study it is admitted that “its extraordinary 
history” may, in a way, indeed be the case. However, the idea is considered from 
a slightly different angle by suggesting that it was the extraordinary lack of his-
11 Anttonen 2008, 215-218.
12 Karkama 2008, 125. Anttonen 2005, 155-178.
13 Karkama 2008, 139-145. However, there have been critical voices labeling Lönnrot’s work as fake-
lore together with Ossian’s poem’s and the tales of Grimm (see e. g. Apo 2008, 373-374). Lönnrot did 
take numerous liberties in editing the poems; for example, he removed Christian influences from the 
material and replaced it with ideas of ancient set of beliefs and gods (see e. g. Sihvo 2003, 98).
14 Pul’kin, Zaharova & Zhukov 1999, Moskva, 80.
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tory – that is, a largely unknown past forming a kind of tabula rasa – that was 
turned from a problem into a possibility and advance. Indeed, according to David 
Lowenthal, the universal concept of heritage as a kind of idealized past (used also 
in the context of the contemporary Valaam monastery and its history15) “not only 
tolerates but thrives on and even requires historical error. Falsified legacies are 
integral to the exclusive purpose of group identity”16. Lowenthal argues that fic-
tion resists fact to pursue a heritage: the latter deals with faith rather than reason 
and appeals to emotions rather than intellect17.
Therefore, this historiographical paradox between minimal sources and de-
tailed descriptions is the starting point for this case study which aims to decon-
struct and analyze the formation process resulting in the historical or historio-
graphical image of Valaam and seeks an answer to the question of how a relatively 
coherent past was constructed for a “historyless” place. Who were the creators of 
the history – or multiple histories – and why did they make the choices they did 
in the process of writing their representations of Valaam? 
1.1.1. Defining an image
The medieval and premodern history of Valaam has been studied by many com-
petent scholars during the latter half of the 20th century. However, what is common 
to practically all of the scholarly efforts is that they have concentrated mainly on 
filtering the possible facts from fictional tradition. The vagueness and scarcity of 
source material and the mixture of oral legends, local myths and other pieces of 
tradition have therefore created a somewhat frustrating situation for established, 
positivistic historiographical scholarship that tries to reconstruct the past of the 
monastery “as it happened”. Previous academic research has, due to its aims, 
tended to concentrate on rare primary sources. It has mainly ignored popular 
historical accounts and their views on the early phases of Valaam. 
By choosing a different angle we can, however, offer a fresh view on the issue: 
turning problem into opportunity. The express paradox ( the lack of historical facts 
resulting in detailed historiographical accounts) offers an interesting case study 
for a historical imagological approach. It gives methodological tools to approach 
seemingly coherent historiographical accounts, written by amateurs as well as the 
more scholarly toned works, as products worth studying and analyzing as such. 
They are interesting and informative narratives that may help us understand the 
ideologies and values of their producers and the society that produced the pres-
entations. Even more important than the products themselves, are the processes 
through which they have been created. 
In other words, image studies can be said to be concerned with representations 
of reality. The question of whether a certain representation of a certain issue is 
“true” or “false” is irrelevant in the imagological context, the nature of which is 
15 See e. g. the official web site of Valaam monastery: http://valaam.ru/ru/heritage/ (accessed August 
10, 2010). 
16 Lowenthal 2009, 132.
17 Lowenthal 2009, 2; 127-143.
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textual and intertextual18. Texts have a history, and history is text, for it is our 
mediator to the past19.
The concept of a mental image is a valuable tool for researching those proc-
esses that have formed a construction called history for a value-laden place with 
an obscure and largely unknown past. Obviously, they cannot be simplified into 
straightforward “history writing”. Historiography – written representations of the 
past – does not appear out of nowhere. It is produced by subjective human beings 
who both consciously and subconsciously filter the reality through their set of 
values and concepts, which, in their turn, can be claimed to be largely a cultural 
creation bound to the context of time and place. 
 This foreword leads us to the general idea of mental image as a subjective, 
flexible, multilayered idea that is produced in the human mind whenever it re-
ceives information about a certain issue. In the image formation process the infor-
mation is categorised and incorporated (or rather, adopted) into a person’s general 
concept of the world. An image is not a mental duplicate of reality but a simplified 
and often emotionally charged reflection of it, coloured and sculpted by previously 
adopted ideas, beliefs, values, memories and images. Despite its relative flexibil-
ity, an image tends to be resistant to change, and the human mind is generally 
more receptive to information that supports the image once adopted rather than 
contradicting it.20   
How does this general concept of mental image apply to historiographical ideas 
attached to a certain place? Valaam monastery, with its symbolic aura, can be said 
to have gained a firm status of lieu de mémoire, or locus memoriae, that is, a place 
or a site – not necessarily a concrete one – of “crystallization” of cultural memory. 
Lieux de mémoire seem to retain a sense of continuity, a certain feeling of sacred 
in the fragmented reality of the contemporary world.21 They are also capable for 
change and able “to resurrect old meanings and generate new ones along with new 
and unforeseeable connections”22 (in the case of Valaam this feature is reflected 
even in the concrete history of the monastery, consisting of desertions and re-
establishments). 
The set of ideas and perceptions concerning such symbolic sites of remem-
brance and constructed (national) histories are a good example of a mass or a 
public image. To some extent individual and public images are inseparable: an 
individual is a part of a society or group that tends to share some values and con-
cepts of the world, the same ones that are used in working the information into an 
image23. For example, the mass media, educational institutions or, even the church 
in medieval times, developed and sustained ideas and images through their roles 
as producers and distributors of information. There have always been certain me-
diators that have chosen and modified information that is to be publicly shared. 
18 Leerssen 2007, 27.
19 Henrikson 2008, 93-94.
20 Boulding 1959, 10-11. Fält 2002, 7-11.
21 See e. g. Nora 1996, 1-20. Raivo 2004, 63.
22 Nora 1996, 15.
23 Boulding 1959, 16. Fält 1982, 12-14.
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From a constructivist viewpoint24 this is the way a so-called imagined commu-
nity – where the connection between large numbers of people is purely abstract 
and ideological instead of concrete everyday contacts – is formed and sustained at 
the mental level along with institutional and bureaucratic processes25. Due to their 
profound and to some extent subconscious nature, these ideological constructions 
of ideas and images have often, in their turn, strengthened and legitimated the 
existing or developing power structure26. 
An apposite and interesting example of this kind of image formation is the 
process of creating both concrete and mental images of “national landscapes” 
during the 18th and especially the 19th centuries. According to Christopher Ely, the 
imagery of landscapes in Russia developed from 18th century pastoral images of 
European style into distinguishably “Russian” representations of countryside, vil-
lages, steppe and forests. The crystallisation of idealised Russian landscape into a 
“marker of nationality” took place from the 1830s onwards, forming and establish-
ing public images of Russia and Russianness.27 The search for national imagery 
(also a phenomenon of all-European nature based on the National Romanticist 
ideas) coincided with the efforts of national history writing, discussed further in 
relevant chapters. They both represent the ideological processes of nation build-
ing in the sphere of representations, images and perceptions.
The role of historiography in the formation of public images, aimed at consoli-
dating the coherence of a certain group of people, is especially significant, since 
the idea of a common past has been one of the most important issues connecting 
people and creating the feeling of “us” in contrast to “them”. Therefore, “national 
histories” as presented in school books or other publications, especially the ones 
aimed at the so-called common people with no scholarly background, are illus-
trative cases of shared images of the past. Shared images serve the purposes of 
patriotic education and thus represent the indoctrination of culturally defined 
values and ideas.28 For example, in Finland the shared image of the nation’s past 
was formed during the 19th and early 20th centuries by numerous textual and 
visual representations of the semi-fictitious early history of the Finns, many of 
them inspired by Kalevala.29 Other examples of shared perceptions can be found 
in practically any school book printed in any country at any time, presenting 
historical events and developments considered significant for the national exist-
ence. 
The basic idea of public images of the past as producers and consolidators of 
a certain group’s consciousness of unity and specificity has been formulated for 
24 The multifaceted and complex idea of constructivism suggests that reality is constantly construct-
ed by means of representations. Also from a viewpoint of historians, the constructivistic approach 
has opened an enormous set of opportunities to study the construction of social structures including 
social classes, ethnicities, gender – and the past itself (see e. g. Burke 2004, 74-99).
25 Anderson 1997, 5-7. 
26 Hechter 2001, 24, 62; de Anna 1997, 216-217; Korpela 2005, 17. 
27 Ely 2002, 3-26.
28 See e. g. Hechter 2001, 64-66. Hastings 2000, 27; 31. Boulding 1959, 64-81. McNeill 1986, 10-11. Fält 
1982, 14; Plokhy 2008, 283. Isoaho 2006, 10-11.
29 Fewster 2006, passim.
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creating the concept called collective cultural memory, closely related to lieux de 
mémoire and the idea of heritage. As Jan Assmann describes it:
The concept of cultural memory comprises that body of reusable texts, images, and 
rituals specific to each society in each epoch, whose ‘cultivation’ serves to stabilize 
and convey that society’s self image. Upon such collective knowledge, for the most 
part (but not exclusively) of the past, each group bases its awareness of unity and 
particularity30. 
Instead of operating on an abstract level of mere awareness and collective self-
image, the role of this “supply of knowledge” is emphasized as connected to the 
aforementioned, culturally defined values and conceptions of reality: “The bind-
ing character of the knowledge preserved in cultural memory has two aspects: 
the formative one in its educative, civilizing, and humanizing functions and the 
normative one in its function of providing codes of conduct.”31 
In this case study, therefore, these intertwining conceptual tools and general 
premises are used in tracing and analyzing the formation process of a public im-
age of a popular monastery’s past, heavily laden with meanings, values and con-
nections in the sphere of secular politics as well as ecclesiastical circles. 
When studying the development of any public image we cannot, of course, 
trace how each and every individual has seen and understood the reality or a 
certain part of it. Instead, we have to turn our attention towards the media and 
means that have been used in distributing the material for image formation32. We 
have to find the producers rather than the consumers of information by asking 
who produced the sources and why33. Researching the image of a certain place 
means, therefore, studying the history of ideas, attitudes and interests connected 
to that place instead of debating its factual past34. 
Defining the context that produced or affected the emergence and development 
of the phenomenon studied is, of course, a delicate task, even more so, since the 
limits of the case and its context are often fuzzy and overlapping35. It is ultimately 
a subjective choice of the researcher to define what issues should be considered 
significant for the formation of the image. This, of course, is a fundamental issue 
concerning every historian, whether using imagological tools or not. 
The question of defining the context and estimating the validity of any conclu-
sions and generalizations becomes even more complicated in the case where the 
time span of the phenomenon studied covers centuries instead of decades, and re-
searching all the potentially relevant background material (say, archival sources) 
in order to find all the possible connections and causalities in a detailed manner 
becomes practically impossible. In some cases the value of the study lies specifi-
30 Assmann 1995, 130-132.
31 Assmann 1995, 132.
32 Fält 2002, 9-11. de Anna 1997, 216-217.
33 Fält 1982, 10-11.
34 Sihvo 2003, 17. 
35 Häikiö & Niemenmaa 2007, 49. Assmann 1995, 130.
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cally on the viewpoint that approaches the long-term process as a whole, even at 
the expense of details. If the researcher decides to take the risk and chooses a time 
span that requires a more or less holistic approach in order to form a picture of 
the phenomenon as a whole, some inevitable choices have to be made as to what 
aspects have to be left out for future researchers. 
Therefore, in this study the focus is on searching for potential linkages, rela-
tions and connections at the ideological level instead of pinpointing concrete cau-
salities. This, in general, seems to be a suitable approach when studying processes 
and changes of a vague and complicated nature36, even though there will be some 
suggestions concerning more exact causal relations. The imagological approach 
is, in my opinion, an especially suitable tool for searching for potential parallels 
and junctures in simultaneous processes and trends, thus shedding light on the 
ideas, values and the ideological atmosphere of the period under research.  
For the same reasons, the detailed history of Valaam monastery in the 18th and 
19th centuries is referred to only to the extent that is necessary for the aims of the 
study. A reader wishing to be acquainted with some specific feature of Valaam’s 
phases or monastic activities will find a wide array of literature to choose from37. 
The primary source material for this study consists of a representative sample 
of popular, textual accounts that were distributed widely enough to be considered 
as significant contributors for the development of the public image of the monas-
tery’s past. The material includes popular histories, travel stories and encyclopae-
dic passages and, to a lesser extent, concrete images. Since the textual material 
studied was not obligatory reading or even readily available for large masses, such 
as, e. g. school books, the image under research can also be interpreted to repre-
sent the public image of the elite, or to be more exact, the literate group that had 
access to and interest in voluntarily acquainting oneself with this kind of textual 
material. In the 18th and especially in the 19th century this group was naturally 
much larger and heterogenic than, for example, in medieval or pre-modern times, 
which justifies the use of the concept of popular image, as well.
The viewpoint concentrating on the published, printed images leaves out the 
so-called “folk experience” of a “sacred” place like Valaam, including the images 
formed, constructed and mostly orally transmitted by pilgrims and other visitors. 
In a loose sense they also represent public images of the significant place. These 
kinds of oral representations of the monastery’s past would rather be – and have 
36 Laine & Peltonen 2007, 97.
37 Most of the literature is, however, only available in Russian or in Finnish, which can be deduced 
of the constitution of the list of the reference literature of this study, too. A recently published bibli-
ography offers quite a covering list of the literature concerning Valaam (Valaam. Bibliograficheskii 
ukazatel’ literatury. Edited by Vanchurova, M. Iu. Natsional’naia biblioteka respubliki Kareliia. 
Petrozavodsk 2007). In 2005 was published Prichal molitv uedinennykh – Valaamskii monastyr’ i 
ego nebesnye pokroviteli prepodobnye Sergii and German by monk Onufrii (Tsarskoe Selo. Sankt-
Peterburg, 2005). Based on an impressive amount of archive material, it can be recommended as a 
general, still detailed survey on the history of the monastery. In 1991 there was published a work of 
two Russian historians, treating the subject of Valaam’s history in a fresh way (Spiridonov, A. M. and 
Iarovoi, O. A 1991). Unfortunately the publication is lacking footnotes, which naturally diminishes 
its value as a piece of scholarly reference literature. In this study I have chosen to use the book as 
comparison material along with other literature.
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actually been – studied using interviews and other methods of folklore rather 
than historiography38. The mostly orally transmitted narrative tradition has often 
somewhat differed from the “official” ideas promoted by church and the monas-
tery itself, even though the various layers of tradition have, as pointed out earlier, 
continuously affected each other. Some of these folk narratives have also been 
sporadically used as comparative material of this study. 
1.1.2. History or mythistory? 
Any historian, especially one attempting to approach history from a so-called 
metahistorical viewpoint such as imagology or say, conceptual history, cannot 
escape the crucial demand to form a conception of the abstract phenomena he or 
she is studying, at the very least in relation to the sources used. The idea of trac-
ing the historiographical image is anything but straightforward and simple, since 
it involves not just one but two multilayered, complex and obscure concepts. 
The concept of image has already been dealt with in the preceding chapter. 
What remains is the other half of the subject: how the concepts of history and his-
toriography are understood in this particular study and what the main premises 
and problems are concerning the source material.
When talking about the written descriptions of Valaam’s past, I prefer the term 
historiographical instead of equally complex historical accounts. The concept of 
“historiography” in this context helps, in my opinion, to keep in mind the more or 
less self evident starting point that was already pointed out: historiography, i.e. 
written history, always has a certain producer. This producer acted as a filter and 
made the choices of what was written down and what was omitted. It reminds us 
of the narrative, subjective and even aesthetic aspect of history writing, pointing 
to the process of compiling a sample of fragments of historical fragments into 
a coherent, at least seemingly logical narration39. As such, it also allows one to 
problematize the nature of the source material a bit further.   
When charting the historiographical accounts concerning Valaam monastery 
one soon realizes that the concept of historiography should definitely not be in-
terpreted too strictly here. It should not be confined to, for example, academic 
publications or, in the case of medieval or pre-modern periods, to mere chronicle 
sources. The first and foremost reason for this “open-mindedness” is that, from 
the imagological point of view, the literary genres and other concepts used in 
classifications are often based on modern thinking. When used carelessly, these 
can easily lead to anachronistic conclusions instead of the desired sketch of the 
values and ideas of the period studied40. For example, the mere distinction be-
tween secular politics and religion is an idea that may be self evident for someone 
equipped with a modern day “Western” world view. Applying the same assump-
tion uncritically to other times and places would be more or less misleading. The 
risk correlates with the temporal distance to the time studied. When it comes to 
38 See e. g. Stark 2002, 55-56
39 Topolski 1999, 198-201. White 1973, 5-7. 
40 Vörös 2006, 28-30. 
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history writing in the 19th century, any strict distinction between “scholar” and 
“popular” historiography would still be generally oversimplifying and, especially 
in utilizing the imagological approach, unnecessary and even harmful. 
In the case of the history of a monastery the concept of historiography gets 
even more complicated. As one can see in the list of the most popular claims 
concerning the history of Valaam (chapter 1.1.3.), the religious material in the 
historiographical tradition of Valaam has been inseparably mixed with so-called 
historical facts. If we, despite the anachronistic dangers, dare to use the idea of 
literary genre, we may note that in the case of writing the past of Valaam the 
historiographical narrative has been intertwined with legend and hagiography 
in a way that indeed questions the overall legitimacy of using the concept of his-
toriography in a scholarly, or rather, traditional and positivistic sense. Moreover, 
many writers of popular accounts use strong and undisguised means to appeal 
to the imagination of the reader – to tell a story – which naturally emphasizes the 
significance of the narrative aspect41. 
True enough, a certain split between the scholarly and popular versions of the 
history of Valaam can be seen. These emerge along with the development of prac-
tises of history writing in the 19th century. The first (scholarly) is more critical, cau-
tious and systematic in analyzing the sources, whereas the latter (popular) makes 
liberal use of very heterogeneous material such as oral tradition, local legends and 
even forgeries, to which we shall return in the following chapters. However, the 
distinction was not clearly formed before the 20th century, and the scholarly and 
popular ideas have constantly intertwined and overlapped each other.42 
Therefore, the mere concept of historiography does not seem to adequately de-
fine the complex and multifaceted phenomenon studied: the source material con-
sists of religiously, occasionally even devotionally toned accounts (or rather ideas 
or images) of the past, based on very heterogeneous material presenting their 
subject in the style of historiographical narrative. To describe the specific nature 
of the problem, despite its neological nature, the concept of mythistory appears to 
be convenient and useful along with the more conventional and established term 
of historiography. It is based on the very idea of recognising and analyzing the 
mythical, culturally bound material and tendencies in the works of historians43. 
In my opinion, the concept conveniently supports the historical imagological ap-
proach. It is reminiscent of the complexity and multilayered nature of the forma-
tion process of images of the past.  In contrast, e. g. the concept of invented history 
used as such would easily lead to a supposition that the whole written history 
of say, Valaam, would be a product of the imagination of its writers instead of a 
mixture of very heterogeneous material (part of which can also be considered 
historically viable). Moreover, mythistory conveniently implies that the nature 
of hagiographic material can be defined as having both a narrative reliance on 
anecdotal material and a certain historiographic tone in its representations44.   
41 White 1992, 27.
42 Okhotina-Lind 1996, 11. 
43 Mali 2003, 8-15.
44 Vitz 1991, 97-98. 
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Myth, of course, is in itself yet another ambiguous and passionately debated 
concept. The definition presented by Joseph Mali describes myths as “founda-
tional narratives”, as stories that are aimed at explaining the present in terms of 
events of the past. These stories are in many ways historical, but their relationship 
to actual past is arbitrary or completely nonexistent. As he puts it, the stories refer 
instead “to a virtual past, to the fact that historical communities, like religions or 
nations, consist in the beliefs that their members have about them or more con-
cretely, the stories they tell about them”.45 This description, to which the use of the 
concept of myth in this study is based on, obviously returns us to the definition 
of cultural memory. 
Anthony D. Smith, in his turn, has described the ways shared historical memo-
ries tend to get mixed with myths:
It is not only that widely believed dramatic tales of the past serving present or future 
purposes grow up readily around kernels of well-attested events; in addition, myths 
of political foundation, liberation, migration and election take some historical event 
as their starting point for subsequent interpretation and elaboration46. 
William H. McNeill, who has used the concept of mythistory in his writings, has 
remarked that “myth and history are close kind inasmuch as both explain how 
things got to be the way they are by telling some sort of story”47. He also points 
out that:
Historians are likely to select facts to show that we – whoever ‘we’ may be – con-
form to our cherished principles: that we are free with Herodotus, or saved with 
Augustine, or oppressed with Marx, as the case may be. Grubby details indicating 
that the group fell short of its ideals can be skated over or omitted entirely. The result 
is mythical: the past as we want it to be, safely simplified into a contest between good 
guys and bad guys, ‘us’ and ‘them’.48
The mythistorical tool can, and perhaps should, be applied to any given historio-
graphical work of practically any time. For an imagologist there should be nothing 
45 Mali 2003, 4. The versatile definition by William G. Doty is equally applicable in the case of the 
representations of Valaam’s past, placed in the contexts of Christian tradition and the national his-
tory writing: “A mythological corpus consists of (1) a usually complex network of myths that are (2) 
culturally important (3) imaginal (4) stories, conveying by means of (5) metaphoric and symbolic 
diction, (6) graphic imagery, and (7) emotional conviction and participation, (8) the primal, foun-
dational accounts of (9) of aspects of the real, experienced world and (10) humankinds role and 
relative statuses within it. Mythologies may (11) convey the political and moral values of a culture 
and (12) provide systems of interpreting (13) individual experience within a universal perspective, 
which may include (14) the intervention of suprahuman entities as well as aspects of the natural 
and cultural orders. Myths may be enacted or reflected in (16) rituals, ceremonies, and dramas, and 
(17) they may provide materials for secondary elaboration, the constituent mythemes having be-
come merely images or reference points for a subsequent story, such as a folktale, historical legend, 
novella, or prophecy” (Doty 1986, 11).
46 Smith 1991, 22.
47 McNeill 1986, 3. 
48 McNeill 1986, 12-13.
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new here. Nevertheless, the historiography of Valaam offers source material that 
the concept of mythistory seems to describe especially well. The layers of Christian 
tradition, emphasising “the primacy of beliefs over reasons, images over ideas, 
narratives over arguments and explanations, and myths over theories”49, dominate 
the accounts in a way that presents some kind of a peripheral area in the field of 
historiography, or a borderland area between historiography and religious fiction. 
Even though the written history of Valaam monastery as a whole is a product of 
relatively recent processes, it is undeniably deeply embedded in Christian tradition 
and its foundational myths, without which the place itself would not even exist.  
Moreover, a large part of the source texts undeniably reveal the aspect of “mor-
alising judgment” which, according to Hayden White, is more or less inevitable 
whenever narrative is used as a means of sharing accounts of reality50. Indeed, in 
the case of religiously toned, popular presentations of history, supporting of cer-
tain moral values and a certain type of behaviour seems to be one of the dominat-
ing aspects, or even the main reason or motive to weave fragments of information 
into a coherent whole, i. e. “a story”51.   
The concept of mythistory also offers a historian a shortcut for studying these 
kinds of texts without getting dangerously tangled in the theoretical thicket of 
the science of religion or literary studies. Such entanglement would be an im-
minent risk when trying to analyze texts that, despite their apparently histo-
riographical methods of representation, seem to presuppose that the potential 
reader shares the problematic and multilayered aspect of personal belief with the 
writer. This definition may, of course, apply to any historiographical text and its 
reception. In this case, the concept of belief is perhaps more clearly and visibly 
present than, say, in texts concerning traditional political history. Mythistory 
quite appositely describes the specific point of view of this particular study leav-
ing aside the special and complicated features concerning the reception and 
interpretation of religious tradition. This conscious attempt to avoid stumbling 
too deeply into theoretical discourse based on other field paradigms, does not, 
of course, exclude the interdisciplinary approach within the bounds of one’s 
scholarly competence. 
In this study the ambiguous concepts of historiography and mythistory are 
used side by side, as they seem to be in accordance with the nature of the phe-
nomenon studied. As we already pointed out, there is no sense in trying to draw 
any strict lines between the two, and they are not considered to be sharp oppo-
sites in any way. However, the former is mainly used in describing the processes 
of writing about the past of Valaam. For defining the images as results of those 
processes, both of the concepts – historiography and mythistory – are used, the 
choice depending on the context.   
Despite certain problems of conceptual as well as phenomenological nature, 
one should once again emphasize that it is expressly this feature of certain ob-
49 Mali 2003, 23.
50 White 1992, 24.
51 Doty 1986, 29-30.
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viousness, presenting a strong-featured case study of the construction of images 
and ideas linked to the past that makes the historiographical, or mythistorical, 
descriptions of Valaam’s early history so interesting. 
1.1.3. Unravelling and reconstructing 
As imagological premises described above suppose, in order to get a grip on the 
public imagery of the history of Valaam monastery, we have to fix our eyes on the 
ideas that have been literally distributed on such a scale that they can be said to 
be shared, or in other words, “commonly known”.  In practise this requires sorting 
and analyzing the different claims and ideas presented in the context of Valaam’s 
early phases, as well as tracing their changes and interpolations in any given time. 
By a systematic approach we may be able to understand the construction proc-
ess and the phases in the development of the historiographical image of Valaam 
monastery. They must also be contextualized in their cultural, and political (both 
secular and ecclesiastic) trends as well as in the ideas of the time.
What perceptions, then, can be counted amongst those profound ideas? 
Surprisingly – or perhaps not, considering the general durability of images once 
formed52  – a viable list of the central ideas concerning Valaam’s early history can 
be found in a collection of photographs published by Valaam monastery in 2004. 
The same claims are repeated in numerous other publications, travel posters and 
internet sites53. The fact that exactly the same ideas can be found in practically 
any of the popular-historical publications published in the 19th century appositely 
shows that the image of the pre-Soviet monastery has survived and proved its 
usability in the 21st century popular presentations as well. 
One of the main ideas or perceptions about Valaam’s early phases, repeated 
in a book published in 2004 as well as in its 19th century publications, is the idea 
of Valaam as one of the greatest and oldest monasteries in Russia, or even the 
oldest one.54 In connection to the claim of seniority a legend of Apostle Andrew’s 
visit on the island of Valaam is often presented. This includes his prophecy of the 
52 Fält 2002, 7.
53 In the official internet site of Valaam monastery there is a short description of the dispute of the 
foundation date, after which the early history according to “monastery tradition” is presented: “To 
avoid continuous ambiguity in reference publications on the matter of Valaam monastery founda-
tion time we would offer in short to the readers and publishers the monastery tradition on the old 
cloister history. According to Valaam monastery tradition, in old times heathens lived on Valaam 
worshiping Baal (Beles) deity. The first of the disciples of Christ, the holy Apostle Andrew, the First-
called, enlightening Scythian and Slavic lands left Novgorod for Valaam, where he destroyed pagan 
temples and raised a stone cross. It was the Holy Apostle who predicted a great future to Valaam 
that came to pass with the foundation and blossom of the monastery.
The founders of the Holy-Transfiguration Valaam Monastery, saint Sergius and Herman, accord-
ing to Church tradition, were Greek priest monks that came to the Great Novgorod lands in the 10th 
century along with the first Orthodox missionaries. The historical details about Valaam monastery 
founders are scanty. During enemy invasions all written memorials containing reliable information 
about the cloister history were destroyed. So saint Sergius and Herman’s life also perished.” The offi-
cial internet site of Valaam monastery, http://valaam.ru/en/history/ (accessed November 16, 2009).
54 ”Valaam monastery, one of the greatest and oldest in Russia, seems to be destined to glorify God 
and reminds of primordial harmony of existence.” (Bertash 2004, 7). 
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island’s great and sacred future55. When it comes to the later phases of the monas-
tery, Valaam is described as an innocent victim of its problematic location in the 
turbulent borderland area56. One indication of the borderland problematic is the 
medieval legend of Swedish king Magnus who, suffering a shipwreck, converted 
to the Orthodox faith and took monastic vows at Valaam.57
Amongst the popular notions concerning Valaam there are references to Greek 
connections, both on the concrete and symbolic levels. Valaam is told to have 
been founded by Sergei and German, who have often been presented as Greek 
monks58. Moreover, the monastery has a reputation as “Northern Athos” refer-
ring to the famous Greek monastic settlement of Mount Athos.59 There are also 
many saintly figures that have been said to have lived in Valaam in medieval and 
pre-modern times, including Avraam Rostovskii, Kornilii Paleostrovskii, Arsenii 
Konevskii, Savvati Solovetskii, Gennadii Novgorodskii, Aleksandr Svirskii, 
Afanasii Siandemskii, Adrian Ondrusovskii and Efrosin Sinoezerskii60
The aforementioned claims and ideas are the main themes that form the core 
and composition of this study. Each one of them is examined, analyzed and con-
textualized according to the imagological guidelines described above. The main 
focus is in material published in the 19th century and at the beginning of the 20th 
century before the revolution. That is when the most active image formation took 
place, the latter presentations being mainly faithful repetitions of the 19th century 
views. When it comes to tracing of the roots of each claim, the time span of the 
material reaches back to the 16th century when the first preserved sources con-
cerning the history of Valaam emerged.
Despite the existence of separate claims and ideas, the main object of this 
study is the formation of the image as a whole. Therefore, in the course of the 
analysis the claims about Valaam’s early past are rearranged and contextualized 
in chronological order, according to the time of their original appearance on the 
scene. Even though any attempts to divide historical processes into chapters tend 
to have a tinge of artificiality, for the sake of practicality and readability the for-
mation process has been divided into four main parts: 
55 “According to Valaam tradition, in olden times pagans used to perform their sacrifices on these 
islands. St. Andrew, known in Russia as Andrei the First Called, enlightening Scythian and Slavonic 
tribes, proceeded from Novgorod to Valaam where he destroyed pagan cultic places and raised a 
stone cross. He foretold the great future of Valaam. It ensued when the monastery was established 
there, and the time of its greatest prosperity came.” Bertash 2004, 8. 
56 “Being located near the boundaries of Veliky Novgorod it was destroyed and ravaged by the Swedes 
dozens of times.” Bertash 2004, 10. 
57 There is a picture of the “fragment of the tombstone of Swedish king Magnus who took monastic 
vows on Valaam, according to a legend, kept in the repository of the museum”. Kompaniichenko 
2004, 296.
58 “The saintly founders of Valaam monastery, Venerable Sergei and German, were Greek hierom-
onks and came to Veliky Novgorod with the first Christian missionaries”. Bertash 2004, 8-9.
59 “At that time [19th century] pilgrims called Valaam heaven on earth, Northern Athos.” Bertash 
2004, 7. 
60 “The monastery is famous for its Saints, spiritual successors of Venerable Sergy and German. 
They were included into Sobor (Council) of All the Saints of Valaam on the 5th of August, Old Style). 
Amongst the glorified ascetics there are the following ones: Venerable Avramy, the Baptist of Rostov 
Veliky, Venerable Kornily Paleostrovsky, Venerable Arseny Konevsky, Venerable Savvaty Solovetsky, 
his disciple Svyatitel’ (Hierarch) Gennady Novgorodsky, Venerable Aleksandr Svirsky and his disci-
ples – venerable Afanassy Syandemsky and Adrian Ondrusovsky…” Bertash 2004, 11-12. 
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In the second chapter the ground is prepared by examining the perceptions 
concerning Valaam in the 16th century, before the desertion. This phase is essen-
tial for understanding the construction and development of the monastery’s image 
after its re-establishment in the 18th century. 
The next three parts follow the process of image formation from the begin-
ning of the 18th century to the turn of the 20th century. Chapter 3 describes the first 
stage of the image formation process, starting from the re-establishment of the 
monastery after the desertion at the beginning of the 18th century. In the fourth 
chapter the sketch taking shape at the turn of and in the first decades of the 19th 
century is studied, followed by the fifth chapter which concentrates on the final 
touches and consolidation of the image from the 1850s onwards. In addition, the 
phases of Valaam in the late 19th and 20th centuries are shortly examined in the 
form of an epilogue. 
The reader should note that the chapters are, to some extent, overlapping. In 
some cases the development of a certain idea or figure has, for practical reasons, 
been analyzed and discussed as a whole instead of chopping it up and placing the 
pieces in the relevant points of the timeline.   
1.2. SourCeS and literature 
1.2.1. Medieval and pre-modern Valaam
As already mentioned, the feature characteristic of the attempts to study Valaam’s 
early history has been the necessity to deal with a small number of textual sourc-
es, many of which are contradictory in their information. The issues concern-
ing the mere date and conditions of the foundation of the monastery have been 
anything but clear, and they have been studied and speculated on by numerous 
scholars. In this chapter we take a glance through this so-called scholarly side of 
the foundation debate, using the opportunity to shortly introduce the medieval 
and pre-modern source material that is the basis for the discussion. Even though 
most of these sources are not the primary material of this particular study, they 
nevertheless form one part of the phenomenon using the imagological tools of 
our approach.
The age of the monastery has been a charged question that, perhaps more 
clearly than other aspects of the monastery’s early history, has at the end of the 
19th and during the 20th century been divided into scholarly debate and “mythis-
torical” views. The latter was fed by local tradition, legends and stories. For ex-
ample, historians representing the conservative research of historical events have 
not considered the legend of St. Andrew’s visit to the island of Valaam, especially 
interesting or noteworthy, since it is clearly a piece of local tradition instead of 
a potential historical fact. The apocryphal nature of the story is something that 
the more religiously toned accounts also admit. The same holds true for the rest 
of the heterogenic information concerning Valaam’s early phases. Views rejected 
by scholars have often been enthusiastically (and from an academic point of view, 
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quite uncritically) accepted in popular accounts, which consist of miscellaneous 
layers of material and speculations. 
When it comes to textual sources, a fair number of official documents sent 
from secular and ecclesiastic rulers to Valaam monastery have been preserved. 
These date from the 16th century onwards, mainly concerning practical monastic 
issues such as questions of land ownership and monastic rule. For our imago-
logical purpose they are not (valuable source material as they are) of primary 
interest, even though they shed light on the position of Valaam in 16th century 
society.61
More relevant for this particular search for historiographical ideas and images 
are the more or less sporadic mentions of Valaam and Sergei and German (re-
spected as the founders of the monastery) in narrational texts, such as chronicles 
and hagiographies. In the following we shall make a short and general survey 
of the medieval and pre-modern material that has been available for historical 
research, presenting them in the context of scholarly debate. A more detailed 
analysis of the information presented by relevant sources will take place in the 
following chapters along with treatment of each claim concerning the early his-
tory of Valaam.
The earliest known narrative references to Valaam monastery can be found in 
the hagiography of Savvatii of Solovki originally written in 1478-84. The earliest 
preserved version of the text has been dated to the first third of the 16th century. 
It shortly recalls how Savvatii spent some time in Valaam around 1427-29 before 
leaving to found a monastery of his own on the island of Solovki.62 Valaam was 
also mentioned in a similar context in the hagiography of Aleksandr of Svir in the 
middle of the 16th century63.
When it comes to the founder cult of Valaam, there are some 17th century 
codices and ecclesiastic documents that represented the earliest known notions 
concerning Sergei and German of Valaam until the 1980s64. The transfer of the 
remains of Sergei and German was noted in the chronicle compilation called 
Novgorodskaia Uvarovskaia. The earliest versions of the chronicle have been dat-
ed to the turn of the 17th century. However, only the two copies written at the end 
of the 17th century mention the transfer in 1163 and connect it to the Novgorodian 
archbishop Ioann I (who actually became an archbishop in 1165). The detail was 
also found in the Novgorodian III chronicle, compiled during the last decades of 
the 17th century. Yet another chronicle, composed/written in the same year, is the 
Sofian Chronicle version printed in 1795.65
61 Onufrii 2005, 709-733. See also Okhotina-Lind 1996, 7-8. Paialin 1915, passim. 
62 Zhitie Zosimy i Savvatiia Solovetskikh v redaktsii Volokolamskogo sbornika. Zhitie i chudesa 
prepodobnykh Zosimy i Savvatiia Solovetskikh chudotvortsev. Izdanie podgotovleno S. V. Mineevoi. 
Izdatel’stvo Kurganskogo gosudarstvennogo pedagogicheskogo instituta, Kurgan 1995. 14-16.
63 Dmitriev1988, 440-442. Siilin 2000, 55-56; 61.
64 See e. g. Onufrii 2005, 611-612.
65 See e. g. Okhotina-Lind 1996, 7-8; 20; 76-77. Lind 1979, 260-261. Kirkinen 1963, 126-139. Bobrov 
2000, 10-11.
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Moreover, the venerable fathers were referred to in a polemical text called 
Valaamskaia beseda (The Discussion of Valaam). It was written to argue against 
monastic land ownership, thus taking a stand on one of the most pressing and 
complicated questions in the religious-political sphere of the 16th and 17th cen-
turies. The earliest remaining versions of the text have been dated to the period 
between 1625 and 1650. According to some researchers, the original text was pos-
sibly produced earlier than that, perhaps already after the sobor of 1531, or at the 
turn of the 16th century.66 
Valaamskaia beseda has also been mistakenly called the “hagiographies of 
Sergei and German”67, even though the only note possibly referring to the phases 
of the founders can be found in the first chapter that refers to returning the re-
mains of the Fathers to Valaam from Novgorod. The writer goes on to announce 
the role of Sergei and German’s foresight and wisdom in fighting heresy.68 After 
the prologue he leaves the subject and gets on with his arguments which warn 
about the moral decline that would follow the gathering of monastic property. 
A Finnish historian Heikki Kirkinen considers the abovementioned sources 
to be the most reliable ones. He bases his theory of Valaam being founded in the 
12th century mainly on the relatively wide distribution of Valaamskaia beseda. 
Moreover, he believes the beginning of the text to be a part of the lost hagiog-
raphies of Sergei and German, as well as the testimony given by texts belonging 
to two different genres and probably not, in his opinion, interdependent. In his 
studies, published mainly in the 1960s, he also pointed out that two other texts 
written in the 17th century, namely the hagiography of St. Avraam Rostovskii and 
an account of the foundation of Ust’-Shekhonskii monastery, refer to the existence 
of Valaam in the 13th century. Moreover, Kirkinen argues that in light of medieval 
politics, it was probable that the monastery was founded in the 12th century as a 
part of missionary activities in the area.69 
Nevertheless, there is yet another 17th century source, telling how a fellow 
named Sergei went to live in Valaam in 1329. This became a popular (one could 
actually say the official) view in 20th century Russian and Soviet historiography 
due to E. E. Golubinskii’s conclusions70. Golubinskii’s view, in its turn, was based 
on Istoriia rossiiskoi ierarkhii published in 1811, written by Amvrosii, who pointed 
out the mistake concerning Archbishop Ioann I’s period of ascendancy in 1163. 
Golubinskii was also the one who brought into scholarly research the chronicle 
text that mentions the year 1329.71 
The dating of the foundation of the monastery in the 14th century was firmly 
supported by John Lind. He opposed Kirkinen’s views concerning the unreliabil-
ity of a particular source called “Short Chronicle”, written in the middle of the 17th 
century, though it was probably based on an original written during the first dec-
66 Bulanina 1988, 104-105. 
67 Okhotina-Lind 1996, 6.
68 “Valaamskaia beseda, pervonachalnaia redaktsiia”. In Moiseeva 1958, 161. 
69 Kirkinen 1995, 30-52. 
70 Golubinskii 1903, 147.
71 Amvrosii 1811, 484-485. See also Okhotina-Lind 1996, 17.
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ade of the century. Instead, despite certain problems, Lind considered the “Short 
Chronicle” to be the most trustworthy of the sources available for researchers in 
the 1970s and 1980s.72
Lind also pointed out that the foundation was far more logical in the political 
context of the 14th century when the consolidation of Swedish power amongst 
the inhabitants of the borderland area provoked a Novgorodian counteraction73. 
Later on, Natalia Okhotina-Lind suggested that the year mentioned in the original 
source could have been 1399, which would have turned into the year 1329, merely 
due to a copyist’s mistake74.  
When it comes to Valaamskaia beseda, Lind argued that the text was presum-
ably written no earlier than the beginning of the 17th century. In his opinion, 
the pieces of separate texts may have been joined together only mechanically. 
Therefore, there would have been no real connection whatsoever between the 
message and Valaam monastery. According to Lind’s conclusions, the icons of 
Sergei and German could not in any way have been painted during the time of 
Archbishop Ioann II, let alone Ioann I.75 
The most heated debate on the foundation of Valaam had already subsided 
when the issue came under discussion again in the late 1980s, along with a new 
archival finding. The text, called shortly Skazanie o Valaamskom monastyre (Story 
of Valaam monastery), was dated to the late 1550s. The only preserved copy of 
the manuscript, however, was written during 1560-70.76  The text is a relatively 
detailed and eloquently written tale of Valaam monastery, including descriptions 
of its natural surroundings, early phases, founders, and events taking place in the 
middle of the 16th century.
This previously unknown text was found by Natalia Okhotina-Lind, who 
dated, analyzed and edited the text for publication. According to her, Skazanie 
o Valaamskom monastyre seems to have been written by someone who knew the 
monastery quite well, without being an actual inhabitant of the monastery. In ad-
dition to producing very detailed information, the writer refers to the monks of 
Valaam in the third person. Okhotina-Lind suggested that the unknown writer 
could have belonged to the immediate circles of the archbishop of Novgorod.77
Along with the emergence of the “new” source, many aspects of the monas-
tery’s past, including the date of foundation, have been examined in a new light. 
According to Okhotina-Lind, Skazanie o Valaamskom monastyre clearly shows that 
the original foundation took place between 1388 and 1415, that is, during the pe-
riod of Archbishop Ioann II. The monastery was granted official status between 
1407 and 1415. These years, though not expressly mentioned, can be quite easily 
deduced from other details presented in the text.78 
72 Lind 1986, 123-127. 
73 Lind 1986, 127. 
74 Okhotina-Lind 1996, 62-65.
75 Okhotina-Lind 1996, 23.
76 Okhotina-Lind 1996, 30.  
77 Okhotina-Lind 1996, 32.
78 Okhotina-Lind 1996, 151. 
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This option of the foundation date has logical ground in the context of contem-
porary events and trends. The Hesychastic movement of the 14th and 15th centuries 
emphasized solitary meditation and prayer and resulted in founding numerous 
wilderness monasteries in peripheral areas79. In addition, twenty-four monaster-
ies were burned down in Novgorod in 1386 in order to prevent Muscovite troops 
using them as garrisons. Consequently, there were a lot of homeless monks in 
the Novgorodian area at the turn of the 14th century. New monasteries had to be 
founded.80
Nevertheless, the debate on the foundation of Valaam has continued. Heikki 
Kirkinen has questioned the general reliability of Skazanie o Valaamskom monas-
tyre as a historical source, as well as the way the text was analyzed by Okhotina-
Lind. He offers a compromise, suggesting that Valaam monastery could actu-
ally have been founded and destroyed several times due to warfare in the area. 
According to him, this might explain the controversial information in the textual 
sources.81 A Russian ethnologist, S. N. Azbelev, has also recently contributed to 
the discussion in an article where he merely bases his arguments on the same set 
of sources that Heikki Kirkinen has used82. 
As discussed earlier, from the imagological point of view, the factual reliability 
of each medieval or premodern source is of secondary importance. Therefore, 
compared to the other textual sources described shortly in the previous chapter, 
the detailed and narrational Skazanie o Valaamskom monastyre is by far the most 
informative one for tracing the perceptions concerning Valaam in the period be-
fore the desertion. Consequently, it will be given a fair amount of attention in this 
text.
1.2.2. 18th and 19th centuries: unprinted sources
The 17th and 18th centuries obviously produced very little if any completely new 
literary material concerning Valaam or its history. The monastery was completely 
deserted until the beginning of the 18th century, and during the first decades fol-
lowing re-establishment it was struggling to ensure the continuity of basic mo-
nastic activities. In addition, text production in monasteries was strictly regulated 
during the first half of the 18th century along with the general tightening of regula-
tions concerning monasteries. Therefore, the circumstances did not support the 
emergence of new textual material83. 
There was not much to base new text production on, either, when it came to the 
previous textual material. If there had been a collection of manuscripts in Valaam 
(and if any remains of it had survived the sacking and desertion) the material 
79 See e. g. Pospielovsky 1998, 50. Crummey 1987, 120-121.
80 Lind 2004, 7-8. Korpela 2004, 196.
81 Kirkinen 1995, 49-52.
82 Azbelev 2010, 5-51. Azbelev goes even further by suggesting on the basis of late versions of the 
hagiography of St. Avraam Rostovskii that Valaam monastery might even be older than Kievo-
Pecherskii monastery, which is considered to have been founded in 1051 (Azbelev 2010, 15). His 
arguments, no matter how unconvincing in the context of the historiography of Valaam as a whole 
they are, give evidence of the topicality of the issue even today.
83 Pospielovsky 1998, 112.
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would have been scattered, probably mostly to other monasteries. Moreover, there 
was a severe fire in the monastery in 1754, destroying most of the new buildings 
and the collection of books and texts that the monastery may have already been 
able to gather after the re-establishment84. 
Indeed, this diaspora of the textual material concerning Valaam has continued 
to the present. Due to the evacuation of the monastery in 1944, the archival mate-
rial, manuscripts and books have been distributed in several archives and librar-
ies in Russia and Finland. Consequently, researchers face a challenging task in 
tracing and collecting source material concerning the monastery and its history. 
The monastic rule of Valaam, written and established in 1784, included some 
notions concerning the monastery’s past85. However, it was only at the beginning 
of the 19th century when the first attempts to write the history of Valaam took 
place, boosted by the growing interest in history and historiography in general. 
Economic issues as well as the material status of the newly established monastery 
had finally been secured, so there was both a change and a need to have an eye 
on the development of the image and “monastic identity” of Valaam. 
During the first decades of the 19th century a couple of unpublished compila-
tions on the history of the monastery were written by the monks of Valaam. These 
efforts already took place in 1809 and 1811, based mainly on hagiographic texts and 
some official documents. The first one is a short account by an unknown writer, 
and it was attached in a hand written service of Sergei and German dated to 180986. 
The next preserved historiographical account was written by monk Mikhail in 
1811. His Istoriograf Valaamskogo monastyria, ili rosyskanie o ego drevnosti i poka-
zanie nastoiashchago ego polozheniia (Historiography of Valaam monastery, or the 
search for its ancient phases and account of its present state) is quite a long and 
detailed text87. In the Orthodox Church Museum there is yet another relatively 
early account of inaccurate dating called Istoriograf Valaamskogo monastyria. It 
seems to have been influenced by the text written by Mikhail88. 
Amongst this minor group of primary manuscript sources produced at the 
turn of the 19th century also belongs a curious compilation written by an amateur 
historian and collector, A. I. Sulakadzev89, in 1818. The text is called Opyt drevnei 
i novoi letopisi Valaamskogo monastyria (Experiment of the old and new chronicles 
of Valaam monastery)90. The significance of this compilation of notes and refer-
ences of the production of printed accounts of the monastery’s early history was 
84 See e. g. Spiridonov& Iarovoi 1991, 71.
85 See e. g. AOFMOV Val. XII. “Ustav obshchezhitel’nyi Valaamskago monastyria” (written on paper 
dated in 1799). The text is a copy of the version written in 1784 (see Onufrii 2005, 599).
86 RGB f. 178, Muz., 9359. “Zhitie i molitva Valaamskikh chudotvortsev”. See also Okhotina-Lind 
1996, 11. 
87 RGB f. 96, sobr. Durova, 17. “Istoriograf Valaamskogo monastyria, ili rosyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”.
88 OCM, 80. “Istoriograf Valaamskogo monastyria”. This one is the oldest of the three hand written 
copies preserved in Kuopio. Okhotina-Lind considers the text to be a copy of the Mikhail’s account, 
but it is much shorter and more laconic in style than the latter one (Okhotina-Lind 1996, 11-12).      
89 Unlike all the other sources Onufrii (2005) uses the form “Salakadzev”.
90 Sulakadzev’s unprinted work and its copies are preserved in the library of New Valaam 
(AOFMV ”Opyt drevnei i novoi letopisi Valaamskogo monastyria”. XII: 360, 360a, 360b).
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remarkable, even though it was discovered to be partly based on forged sources. 
The issue is studied further in chapter 4.1.3.
There is yet another group of archival sources of major importance for this 
study, namely the correspondence between the leaders of Valaam and other ac-
tors, mainly the ecclesiastic organs of then Holy Synod and Spiritual Consistory 
of St. Petersburg. The material, preserved mainly in the archives of the Finnish 
Valaam monastery, Russian State Historical Archive (Rossiiskii Gosudarstvennyi 
Istoricheskii Arkhiv) and the Central State Historical Archive of St. Petersburg 
(Tsentralnyi Gosudarstvennyi Istoricheskii Arkhiv Sankt-Peterburga) is referred 
to in the relevant chapters. 
1.2.3. 18th and 19th centuries: printed sources 
In addition to some hagiographic texts linking several saints of the Karelian area 
to Valaam, at least two layman descriptions of the nature, geography and settle-
ment in the archipelago of Valaam were written at the end of the 18th century. The 
first one was written by a captain Ia. Ia. Mordvinov (1777), and the second one by 
an academician N. Ia. Ozeretskovskii (1792). As rare examples of 18th century nar-
ratives concerning Valaam, these travel accounts – reflecting the contemporary 
trend of producing geographical information of the area of Russia – are valuable 
source material for this study. 
Following the way paved by Mordvinov and Ozeretskovskii at the end of the 
18th century, Valaam was mentioned in numerous travel accounts. The genre of 
travel writing was growing in popularity during the first half of the 19th century 
along with the emergence of mass tourism and pleasure travelling. Whereas the 
first wave of Russian travel stories was strongly influenced by Western texts, the 
rise of national consciousness transformed travel writing into a way to reflect and 
create images and ideas of “Russianness” – national landscapes, characters and 
cultural traditions – in contrast to “otherness”.91
These descriptions of Valaam, produced by numerous travellers, offer valuable 
information about the development of the monastery’s public image, especially 
when studied side by side with the monastery’s own publications. Moreover, the 
writers of travel accounts were eager to refer to previously published textual ma-
terial concerning Valaam, especially when dealing with historical issues. Their 
choices shed light on the question of what kinds of details the writers found in-
teresting and noteworthy in the context of the general description of the monas-
tery.
A travel account written by Finnish folklorist, Elias Lönnrot, in 1828 is one 
of the first detailed descriptions of Valaam and its past. Even though it does not 
represent the Russian view on the matter, it produces some interesting informa-
tion about the development of Valaam’s historiographical traditions. Quite shortly 
after Lönnrot’s visit, A. N. Murav’ev published an account called Puteshestvie ko 
sviatym mestam russkim (Journey to Russian Holy Places; the first print in 1837, 
the third one used here in 1840). It included a relatively long description of Valaam 
91 Dickinson 2006, 20-25.
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and its history. In 1847 yet another travel story was published in a booklet called 
Valaamskii monastyr´ (not to be confused with the book of the same name, pub-
lished by the monastery in 1864). Later, a relatively detailed and scholarly toned 
Ostrov Valaam i tamoshnii monastyr´ (Island of Valaam and the local monastery) 
was published in 1852, and consequently followed by numerous accounts such 
as Sviatyni nashevo severa, Puteshestvie po Solovkam, Valaamu i drugim obiteliam 
Severnoi Rossii, Ocherki i razskazy (Journey to Solovetsk, Valaam and other mon-
asteries of northern Russia. Viewpoints and stories) written by I. Ostroumova and 
published in 1897. 
Travel stories were also published in several journals. Amongst them were 
Poezdka po Ladozhkomu-Ozeru (Trip to Lake Ladoga), published in “Otechestvennye 
zapisk” in 1849, Poezdka na Valaam (Trip to Valaam) published in “Syn Otechestva” 
in 1857, Konevets i Valaam: poezdka po okrestnostiam Sanktpeterburga (Konevets 
and Valaam: Trip to the Country surrounding St. Petersburg) published in “Russkii 
Illiustrirovannyi Almanakh” in 1858, Poezdka na Valaam (Trip to Valaam), pub-
lished in Dukh Khristianina in 1864, Valaamskii monastyr´ i ego sviatyni (Valaam 
monastery and its treasures) published in 1870 and Poezdka na Valaam published 
in Istoricheskii vestnik in 1913. Some of the articles concentrated exclusively on 
Valaam, while others described longer journeys of which the visit to the monas-
tery formed just one part. 
An account called Gosudar’ Imperator Aleksandr I na Valaame, v avguste 1819 
goda (Emperor Aleksandr I in Valaam in August of 1819; published in 1858) does 
not represent the genre of travel writing in the strict sense. Nevertheless, it of-
fers an interesting and valuable example of the way the relationship between the 
imperial circles and Valaam monastery was represented in the 19th century. There 
are also some tourist guides which include descriptions of Valaam and its past: 
e. g. Svedenie o sushchestvuiushchikh v Rossii lavrakh i monastyriakh, Sobrano iz 
raznye istochnikov (Information about lavras and monasteries in Russia. Compiled 
from several sources, 1850), Putevoditel’ po Finliandii (Tourist guide to Finland, 
1862), Zhivopisnoe obozrenie russkikh sviatykh mest (Illustrated survey to Russian 
sacred places, 1900) and Pravoslavya Russkiia obiteli. Polnoe illiustrirovannoe 
opisanie vsekh pravoslavnykh russkikh monastyrei v rossiiskoi imperii i na Afone 
(Illustrated description of all Orthodox Russian monasteries in the Russian em-
pire and Athos, 1909). At the beginning of the 20th century the number of these 
kinds of publications increased, but since they mainly repeat the information 
published in the previous ones, they have not been included in the primary source 
material of this study. 
Valaam monastery was also presented in several encyclopaedic publications, 
most of them concerning church history. They are used as source material in 
relevant contexts.
Igumen Damaskin (1839-1881) continued the efforts of his predecessors to find 
documents or manuscripts concerning Valaam’s early history. Despite the lack of 
success, it was expressly during the period of Damaskin when Valaam started its 
own publishing activities. As a result there emerged numerous publications con-
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cerning the present stage of Valaam as well as the history of the monastery. The 
first publication of the monastery was a collection of drawings of the landscape 
and monastic buildings of Valaam by P. I. Balashov in 1863. More was soon to 
come. A turning point in the development of the popular-historiographical im-
age of the monastery was marked by the emergence of a book called Valaamskii 
monastyr´ (1864). This publication formed a basis for numerous reprints, compila-
tions and other publications which, along with the book itself, are used as primary 
source material of this study. 
In the latter half of the 19th century Valaam published numerous books and 
booklets of its own, e. g. Valaamskii Monastyr´ i ego podvizniki (Valaam monas-
tery and its heroes, 1872), Valaamskoe slovo o Valaamskom monastyre Istoricheskii 
ocherk (Say of Valaam about Valaam monastery: historical viewpoint 1875), 
Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana, Valaamskikh chu-
dotvortsev (Story of the miracles performed by Sergei and German, 1896; numer-
ous reprints), Puteshestvie na Valaam, vo sviatuiu obitel’, i podrobnoe obozrenie 
vsekh ego dostoprimechatelnosti  (Journey to Valaam, to the holy monastery, and a 
detailed look into its all sights 1892), Prepodobnye ottsi Sergii i German, Valaamskie 
chudotvortsi, osnovateli Valaamskoi obiteli, i stikhotvorenie, posviashchennoe sei 
obiteli (Venerable Fathers Sergei and German, the Miracle Workers of Valaam, 
the Founders of Valaam monastery, and poetry related to that monastery, 1896) 
and several others, which in most cases were reprints of previously published 
books92.
92 In Skazanie o zhizni i chudesakh prepodobnkyh Sergiia i Germana, Valaamskikh chudotvortsev 
published in 1896 there is a list of the publications of the monastery, available for purchase. It 
includes 1. Valaamskii monastyr´ i ego podvizhniki (2-e izd., Sankt Peterburg 1889), 2. Opisanie 
Valaamskago monastyria (kratkoe, izd. 3-e, SPb 1896), 3. Puteshestvie na Valaam (izd. 2-e, SPb 1896), 
4. Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana, Valaamskikh chudotvortsev (izd. 
3-e, SPb 1896), 5. Prepodobnye Sergii i German, Valaamskie chudotvortsy, osnovateli Valaamskoi 
obiteli (izd. 4-e, SPb 1896), 6. Valaamskie podvizhniki (izd. 2-e, SPb 1891), 7. Pustynka igumena 
Nazariia na Valaame i sviashchennyia eia okrestnosti (SPb 1890), 8. Valaamskii skit po imia 
Konevskoi Bozhiei Materi (SPb 1890), 9. Valaamskii skit vo imia Vsekh Sviatykh (SPb 1889), 10. 
Nikolskij skit na Valaam i zhitie Sviatelia i Chudotvortsa Nikolaia (SPb 1889), 11. Il’inskii skit na 
Valaame i zhitie Sviatago Slavnago Proroka Ilii (SPb 1889), 12. Sviatoostrovskii skit na Valaame i 
zhitie Prepodobnago Aleksandr Svirskago (SPb 1889), 13. Avraamievskii skit na Valaame i zhitie 
Prepodobnago Avraamiia Rostovskago (SPb 1890), 14. Slovo o Valaamskom monastyre. Istoricheskii 
ocherk. (izd. 3-e, SPb 1888), 15. Sluzhba na pamiat Prepodobnykh Sergiia i Germana, Valaamskikh 
chudotvortsev i Slovo na pamiat ikh (SPb 1885), 16. Tri slova o monashestve (izd. 2-e, SPb 1888), 
17. Starcheskoe pastavlenie ottsa Nazariia, igumena Valaamskago, s kratkim skazaniem o ego 
zhizni i podvigakh (SPb 1885), 18. Zamechatel’naia zhizn i deiatel’nost nastoiatelia Valaamskago 
monastyria igumena Damaskina i pouzhitel’nyia ego slova (SPb 1892), 19. Nastoiatel’ Valaamskago 
monastyria igumen Ionafan (SPb 1893), 20. Zamechatel’naia zhizn Valaamskago ieroshimonaha 
Antipy (SPb 1893), 21. O vrednyh sledstviiah pianstva i duhovnoe ot nego vrachestvo (SPb 1895), 22. 
Valaamskii skit vo imia Sviatako Proroka, Predtechi i Krestitelia Gospodnia Ioanna i Zhizneopisanie 
tamoshniago podvizhnika shimonaha o. Ioanna (+ 7avgusta 1894 g.) (SPb 1896). 
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2. Perceptions of Valaam 
in the 16th century
2.1. “PredeStined light in the wilderneSS”
2.1.1. Monastery with many names
The question concerning the name of Valaam monastery is not a straightforward 
one. Indeed, its ambiguity appositely reflects the location of the monastery in the 
borderland area and the multilayered nature of literary as well as oral tradition 
concerning it. 
The monastery is named after its location in the archipelago called “Valamo”. It 
is also the word used for it in any Finnish material. Recent research has concluded 
that the word Valamo is an indigenous Finnic toponym, indicating the human 
activities in the archipelago long before the monastic period93. Palaeoecological 
research has revealed signs of permanent cultivation in the whole area of the 
archipelago from the middle of the 13th century onwards, permanent cultivation 
beginning in the 10th century. In certain places the first evidence of cultivation is 
dated to the 6th and 7th century.94 
Despite the seniority of the word Valamo, in this particular study the monas-
tery is called Valaam monastery, which is the most popular version of the name 
in Russian sources (in Russian Valaamskii monastyr’). The choice is based on the 
focus of the study, which is expressly on the image of the “Russian” Valaam mon-
astery. The “original” name Valamo is used when referring to Finnish traditions 
concerning the monastery.
Even though “Valaam” is the most popular name used in Russian sources, the 
official name of the monastery is “the monastery of the Transfiguration of Christ 
in Valaam” (Spaso-Preobrazhenskii Valaamskii monastyr’). The whole heading of 
Skazanie o Valaamskom monastyre indicates that the name was already in use in 
the 16th century:
93 Korpela 2008, 154. Even though the word Valaam has obviously been traced from Valamo, the first 
one as a Russian version seems to be more appropriate and consistent choice in this context, since 
it is the image of the Russian Valaam monastery that is primarily under examination here. In the 
context of expressly Finnish concepts and ideas the word Valamo is used instead.
94 Korpela 2008, 154-155.
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This is a short tale of the foundation of the most glorious God-pleasing monastery of 
the Transfiguration of our Lord, God and Saviour, Jesus Christ, on Valaam. It inclu-
des the account of the venerable holy fathers, the founders of the monastery, Sergei 
and German and the transfer of their holy remains. Bless us, Father.95  
The semantic contents of these two aspects of the name of the monastery – the 
toponym Valamo/Valaam and the official name referring to the “Transfiguration 
of Christ” – are shortly examined here, since they, too, shed light on the percep-
tions concerning Valaam in each given time and form the background for the 
discussion in the following chapters.
Aside from the recent conclusions pointing to its Finnic origins, the toponym 
Valamo/Valaam has been a much speculated issue in Russian textual spheres. 
When approaching the emergence of the popular ideas in chronological order, 
the first known suggestion is the one creating a link between the monastery and a 
biblical figure called Balaam (which in the Russian version is written “Valaam”)96. 
This idea was earlier formulated in Skazanie o Valaamskom monastyre written in 
the 1560s or 1570s. In the text the function of the biblical connection is to justify the 
foundation of the monastery in a place that was predestined to be a sacred spot:
The demon worshipping Karelians who lived there from the beginning were the 
ones that first called the island Valam. Who would not wonder the irresistible divine 
wisdom – from somewhere was derived a name from the ancient Persian language 
to this wild people: they named the island Valam, though in their own language 
there is no such word. But He, the Lord and Creator of all things, who knows all the 
things to come, manifested his glory through their vile mouths long in advance. He 
wished to erect a sanctuary to his great illustrious name on that spot, wishing to 
save many people. Therefore he let them call it such a name in their own language, 
so that they called this place Valam after the old magician and soothsayer Valam, 
who unwittingly changed his speech to a blessing of the old Israel…97  
From the turn of the 19th century onwards a lot of attention was paid to the ety-
mology of Valaam . This was due to the general interest in the Russian language 
and history fed by National Romanticist ideas (see chapter 4.1.). In Istoriograf 
Valaamskogo monastyria, ili rozyskanie o ego drevnosti i pokazanie nastoiashchago 
ego polozheniia (1811) it was suggested that the name would have been derived 
from the Russian word vol meaning an ox. The writer based his assumption on the 
name of the neighbouring monastic island, Konevets, which has been connected 
to the word kon’ meaning a horse. He suggested that both of the names referred 
to the local habit of using the islands as pastures for domestic animals98. 
95 “Skazanie o Valaamskom monastyre”, 158.
96 Numbers 22-24. The Revised English Bible with Apocrypha, 132-135. Chisla 22-24. Bibliia – knigi 
sviashchennogo pisaniia vetkhovo i novogo zaveta. Rossiiskoe Bibleiskoe obshchestvo, 161-164.
97 ”Skazanie o Valaamskom monastyre”, 162-164. The previous translation in English by John Lind 
has been used as a supportive mean in translating the quotes (Okhotina-Lind 1993, 89-135).
98 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia ”, 8.
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In 1818 A. I. Sulakadzev referred to one of his forged “sources” suggesting in 
Opyt drevnei i novoi letopis’i Valaamskogo monastyria that Valaam would have been 
named after a biblical figure called Bilhan, the son of Ezer99. He also rambled on 
about etymological, somewhat cryptic speculations concerning words bearing a 
resemblance to the name of the island. Sulakadzev listed: e. g. wall referring to the 
Swedish word vall meaning a wall; walda, with which he referred to the Finnish 
word valta translated as power; and varama referring to the Finnish word vaara-
maa meaning a hilly landscape100. These ideas were repeated in Ostrov Valaam 
i tamoshnii monastyr´ (1852), in which the etymological connections were sup-
ported and speculated on further by comparing the name Valamo to the Finnish 
toponomy around Lake Ladoga101.      
During the latter half of the 19th century the ideas presented in Russian dis-
course were dominated by speculations of the Slavic influences in the formation 
of the toponym. An idea that traced the words Valaam and Valamo back to the 
Slavic god Volos, a protector of livestock, was established in scholarly as well as 
in popular accounts. Later on it was suggested that the cult of Volos could have 
been intertwined with the cult of the Christian saint Vlasii (or Valassi, as he was 
known in the Karelian area).102 
The idea of the connection between Volos and Valaam seems to have been 
suggested first in Valaamskii monastyr´ published in 1864. The idea was described 
as based on “tradition” and Sulakadzev’s ideas of Apostle Andrew destroying 
the statues of the Slavic gods Veles and Perun103. Therefore, according to the 
writer: 
– the word Valamo consists of two words: mo, the Ingrian word for land, and Val, 
that can be considered to be of the same root as the words Vaal, Volos and Veles,  – 
therefore Valamo may, so it seems, mean the land of Veles, that is, a place dedicated 
to Veles.104 
There have been other suggestions concerning the name, partly mixed with ideas 
based on Volos/Valassi. One of them connects the name with the biblical idea of 
an eastern pagan god Baal, who is sometimes identified with Volos.105 
The numerous etymological speculations concerning Valaam’s name give evi-
dence of the multi-layered nature of the religious scene in the Karelian area and 
in medieval and pre-modern Rus /´Russia106. They also reflect the set of contem-
porary ideas and conceptions of each given time. For example, the tendency to 
99 1 Chronicles 1:42. The Revised English Bible with Apocrypha, 340. AOFMOV 360 “Opyt drevnei i 
novoi letopisi Valaamskogo monastyria”, 2. 
100 AOFMOV 360 “Opyt drevnei i novoi letopisi Valaamskogo monastyria”, 2-3.
101 Ostrov Valaam i tamoshnii monastyr´ 1852, 17-18.
102 About the research tradition see e. g. Kilpeläinen 2000, 131-133. 
103 Valaamskii monastyr´ 1864, 2-3. AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo mo-
nastyria”, 10. 
104 Valaamskii monastyr´ 1864, 2-3.
105 Kilpeläinen 2000, 134-135.
106 Korpela 2004, 130-133. Kilpeläinen 2000, 137-139.
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connect the early history of Valaam exclusively with Slavic culture was related to 
the emergence of Slavophilic and pan-Slavic ideas in the 19th century. This ques-
tion is treated in detail in the following chapters.
The origins of the monastery’s official name “the monastery of the 
Transfiguration of Christ in Valaam” are a less disputed issue. In general, there 
were several aspects affecting the selection of a name for a monastery. In me-
dieval times, monasteries were founded and supported by a very heterogenous 
group of people, e. g. metropolitans, bishops, monks, princes and other wealthy 
people. Similarly, motives for founding a monastery were multifarious. There 
were princes who built monastic monuments for themselves and their families 
or looked forward to taking monastic vows before their death. Some monaster-
ies were established as centers for missionary activities in pagan areas, whereas 
others were founded for the memory of some significant event, such as a victori-
ous battle or the emergence of a wonder working icon. Sometimes a monastery 
began to grow around some famous hermit who attracted pupils and followers.107 
Despite the diversity of background, the foundation had to be properly blessed by 
ecclesiastic organs. Monasteries were working under the instruction of the local 
diocese or, in some cases, the patriarch or metropolitan.108 
Therefore, there were several issues affecting the naming process: motives 
and preferences of the founder, the initial reason for the foundation, and some-
times a distinguished geographic location, as in the case of Valaam and vari-
ous other island monasteries109. However, the “official” name of the monastery 
was in most cases determined by the dedication of the first church that was built 
on the place. The church was often dedicated for one of the festal days of the 
ecclesiastical year. This original name of the monastery was not changed even 
when there new and more impressive churches were built on the site of the first, 
usually wooden one110. This seems to have been the case in Valaam: in Skazanie 
o Valaamskom monastyre there is a description of how Sergei chose a place for 
the monastery and built a church dedicated to the Transfiguration of Christ111. 
The choice was not an especially original one: there had been at least six other 
monasteries dedicated to the Transfiguration of Christ in Novgorod and the area 
surrounding it in the 15th century 112. 
The ecclesiastic reforms of the 18th century required that monasteries were 
named in a uniform way, providing the essential information of the institution. 
Therefore, the bureaucratic name of Valaam was “The Coenobitic Male Monastery 
of the Transfiguration of Christ in Valaam”. In practise the name Valaam or 
Valaamskii remained the more established one in everyday usage, whereas the 
official name was used only in official documents.113 
107 Dobroklonskii 1999, 241-242.
108 Dobroklonskii 1999, 241-242.
109 Tikhon 2002, 15.
110 Tikhon 2002, 14-15.
111 “Skazanie o Valaamskom monastyre”, 168.
112 Bobrov 2000, 70.
113 Tikhon 2002, 16. 
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The persistence of the name Valaam in Russian tradition was probably due 
to the distinguished geographical location of the monastery and, perhaps, the 
strong connotations of Valaam as a sacred place already in pre-Christian times114. 
However, it is noteworthy that the names of Sergei and German do not appear in 
any established version of the monastery’s name115, which may be one indication 
of a relatively late formation of the founder cult.
2.1.2. “Enlightened by holy baptism”: pagans versus monks
Medieval and pre-modern sources concerning Valaam – scarce on the whole – 
are minimal when it comes to the relationship between Valaam monastery and 
inhabitants of the area surrounding it. In light of current knowledge, Skazanie o 
Valaamskom monastyre, written in 1560-1570, is the first textual source describing 
the establishment of monastic activities on the island of Valaam. 
In relation to the pre-monastic inhabitancy of the area of Ladoga there is a 
relatively long description in Skazanie o Valaamskom monastyre of the “Chud peo-
ple” living between “two peoples – the rus’ and the nemtsy” in an environment 
rich with natural resources, but “not knowing their Creator and Lord, and being 
obsessed by unclean demons”116. It is pointed out that the “demon-worshipping 
korela” had lived in the area for a long time, and that they were the first to call 
the island “Valaam” according to God’s unfathomed plan (as we already noted, the 
writer traced the origins of the name all the way to ancient Israel).117 
The writer has also included a story of how Apostle Andrew visited the island 
of Valaam and saw a godless people of sorcerers living there like “new Canaanites”. 
However, the Apostle foresaw the emergence of two torches, the monasteries of 
Valaam and Konevets. The writer announces that as Andrew said, so it happened: 
“Now the whole land has been enlightened by holy baptism”.118 
According to Skazanie o Valaamskom monastyre the reception for the Orthodox 
monks on the island of Valaam was quite a hostile one. The Chuds, facing the 
unsettling fact of the monks becoming established on the island, “got very angry 
at the holy monks, using witchcraft in accordance with demons and doing a lot of 
harm”. One of the founders, called Sergei, “being worried about the establishing 
of the monastery as well as feeling a great concern for the enlightenment of the 
Chuds living in darkness”, went to the Archbishop Ioann of Novgorod for assist-
ance119. 
The Archbishop rejoiced, seeing that “God remembered his lost creations and 
wanted to save the perished”. He contacted the town leaders and arranged finan-
cial as well as military assistance to the monks. Sergei returned to the island with 
Novgorodian troops intending to expel the inhabitants: 
114 Kilpeläinen 2000, 128.
115 Kilpeläinen 2000, 127.
116 ”Skazanie o Valaamskom monastyre”, 160-161.
117 ”Skazanie o Valaamskom monastyre”, 163-165. 
118 ”Skazanie o Valaamskom monastyre”, 160-161.
119 ”Skazanie o Valaamskom monastyre”, 166-167
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The envoys assigned to him by the Archbishop and the posadniks took action: they 
started expelling the people living on that island. And then, having armed themsel-
ves and fortifying themselves by the demons they [the people] started to fight back 
the envoys. There were heavy losses amongst the vile sorcerers, and they [soldiers] 
defeated them and killed many of them by the hand of the Almighty Christ and 
God, and thus the envoys soon drove them away from the island. Also some of the 
reverent monks died of deadly wounds.120  
When it comes to missionary activities on the archipelago, the writer of 
Skazanie o Valaamskom monastyre sketches a stereotypical picture of Orthodox 
monks arriving in peripheral pagan areas with a twofold mission of spreading 
Christianity and founding places for meditation and worship. In these stories 
the medieval literary dualism is reflected by the idea of a very abrupt divi-
sion between Christian and pagan ways of life. This image, presented in the 
chronicle sources, represents the spreading of the Christian power structure. 
In reality the Christianization of the peripheral areas did not take place all of a 
sudden, or as a result of the efforts of one or two missionaries. Instead, old hab-
its and myths and new Christian tradition blended and coexisted for centuries. 
Obviously “pagan” practises were common at the turn of the 15th century and 
even later on: they were, after all, one of the concerns of Metropolitan Makarii 
in the 16th century.121 
Harsh treatment of pagans and their statues is a stereotypical feature in medi-
eval texts concerning the Christianization of peripheral areas122. Also in the hagi-
ography of Zosima and Savvatii Solovetskii, the local inhabitants are described 
as chased away by miraculous apparitions of two young men from the island of 
Solovki that was supposed to become a monastic site123. In any case the forceful 
intervention of the Archbishop and the secular powers of Novgorod is a curious 
detail in Skazanie o Valaamskom monastyre: instead of divine intervention, as in 
the case of Solovki, the problem of reluctant inhabitants is solved by launching 
a military operation. As noted above, the story may well refer to actual events. It 
may indicate that the foundation of the monastery served the interests of the state 
in a situation where the loyalty of local inhabitants had to be ensured in order 
to prevent the Swedish power structure from spreading along with the Catholic 
faith. This option is supported by the political situation in the area in the 14th 
century124.  
Founding monasteries in scarcely populated areas had, therefore, a twofold 
function. First, they were a result of the so-called Hesychastic ideas, sending 
monks into wilderness to search for suitable locations for their ascetic endeav-
ours. In addition, monastic settlements helped to spread and consolidate Christian 
(Orthodox) power structures in peripheral areas. Monasteries were concrete and 
120 ”Skazanie o Valaamskom monastyre”, 166-168.
121 Korpela 2004, 128-134; Korpela 2002a, 118-119.
122 Korpela 2002b, 118. 
123 ”Zhitie Zosimy i Savvatiia Solovetskikh v redaktsii Volokolamskogo sbornika”, 19.
124 Lind 2004, 7-8. Korpela 2004, 196.
  45
symbolic monuments of ecclesiastic as well as secular dominance, thus serving 
the interests of power circles.125
Naturally, the description of the banishment of the Chuds with the help of the 
Novgorodian troops may also have been just a dramatic way to bring forth the 
importance of the monastery and to emphasize its close ties to the Novgorodian 
power structure. Similarly, the concrete battle between the representatives of the 
old and new orders could have been a stereotypic trait of the missionary narra-
tive126. However, the realistic narrative tone of the text, supported by the contem-
porary political context, indicates that the writer described the actual foundation 
process that took place some 150 years earlier.
When it comes to the identity of the inhabitants of Valaam, the writer men-
tions chuds and korela. Both are concepts found in Slavic chronicles from the 11th 
century onwards, used to describe the so-called Finno-Ugric people living in the 
northwest areas of Rus’. According to medieval practises these kinds of group 
names were used for outsiders, so we have no information of what the groups 
called themselves, or what was the level of their collective identity. “A people” 
as a basis of identification is a construction based on 19th century nationalistic 
ideas; until then the names of peoples were mainly used for naming otherness.127 
Therefore, in Skazanie o Valaamskom monastyre the chuds and korela are prelimi-
nary referring to pagan “others” living in a certain area, that is, to someone other 
than the Orthodox people of Rus’.
In Skazanie o Valaamskom monastyre the Chuds are described as ignorant, de-
mon-worshipping pagans. It is also pointed out that they lived in a naturally rich 
environment without any means to appreciate their generous creator. Profound 
dualism was quite typical for medieval Slavic texts. In the context of pagans ver-
sus Christians this tendency was especially obvious. There was no grey area be-
tween black and white; no compromise between diabolic and heavenly forms of 
existence. A strong perception of “old versus new” can also be seen in Skazanie o 
Valaamskom monastyre. It is manifested in the foretelling of Apostle Andrew: the 
old pagan ways were to be replaced by a new Christian order, concretely as well 
as symbolically, by founding monasteries in places where false pagan gods used 
to be worshipped.128 
The apostolic blessing – discussed in more detail in the next chapter – did not 
just provide the monastery with sacred roots. It also symbolically justified the take-
over of the land (even though in medieval thinking a Christian mission was seen as 
a justification in itself). The idea of the takeover as a righteous deed is emphasized 
by the biblical reference to the previous inhabitants of Valaam as new Canaanites: 
as God gave the morally corrupted land of Canaan to the Israelites, so were the old 
pagan areas predestined to become converted into Christian faith129. 
125 Lind 2004, 8-9. 
126 Korpela 2002, 118.
127 Korpela 2004, 22-25. Birnbaum 1996, 132.
128 Lotman 2004, 6.
129 See Genesis 12:5-7. The Revised English Bible with Apocrypha, 9. Leviticus 18:1-4, 27-28. The 
Revised English Bible with Apocrypha, 98-99. 
46
The violent treatment of the pagans described in Skazanie o Valaamskom 
monastyre is also justified by referring to Canaanites. According to the Bible, 
Moses gave the people of Israel an explicit order to destroy the Canaanites and 
other people inhabiting the land promised to the Israelites and to tear down their 
idols and altars.130 Biblical references in the context of defending the Orthodox 
faith were a typical topos in medieval texts, providing them with the tone of in-
disputable authority131.  
There are hardly any references to Valaam’s western neighbours in Skazanie o 
Valaamskom monastyre. This seems quite surprising when taking into account the 
monastery’s location in the borderland area. The only mention is in the geographi-
cal description where the writer neutrally notes that the Chuds lived between the 
people of Rus’ and “nemtsy”132.  Nemtsy, “the dumb ones”, was a concept used to 
depict Western neighbours, German as well as Swedish. 
The lack of further mention is explained by the contemporary political situ-
ation. True enough, Western influences had previously caused a fair amount of 
worries to the Orthodox Church, especially in the area of Novgorod. The border 
issues required intensive political attention only in the latter half of the 16th cen-
tury after a relatively stable period133. However, Skazanie o Valaamskom monas-
tyre was written while the situation in the area of Ladoga was still calm, and the 
writer probably aiming to create a basis for the establishment of the founder cult of 
Sergei and German, as we shall discuss in the following chapters – seems to have 
preferred concentrating on the efforts of the founders and the inner development 
of the monastery. The troubles and turbulences leading to Swedish domination 
and the desertion of Valaam were yet to come. In addition, Valaam was located 
aside of the northwest trade routes, unlike the monastery of Solovetsk (the activi-
ties of which were to large extent characterized by commercial issues in the 16th 
century)134. By the time Skazanie o Valaamskom monastyre was written, there was 
no special need to take any stand concerning the doings of Western neighbours.
2.1.3. Legend of Apostle Andrew’s blessing
One of the most popular legends concerning the early history of Valaam is the 
one that takes the origins of the monastery all the way back to a visit of Apostle 
Andrew in the first century. Even though the story is usually referred to as a piece 
of oral tradition instead of a historical fact, it has been and continues to be an im-
portant part of the formation of the image of Valaam as a sacred place. As such it 
is a prime example of mythistorical ideas that consistently appear in the popular 
historiographical narratives mixed with “historical” information. 
130 Deuteronomy 7:1-6, 16-25; 20:16-18. The Revised English Bible with Apocrypha., 154-155; 166. See 
also Kilpeläinen 2000, 132-134.
131 See e. g. Isoaho 2006, 62.
132 ”Skazanie o Valaamskom monastyre”, 160-161.
133 See e. g. Crummey 1987, 157-159; 164-165. Korpela 2004, 308-309.
134 See e. g. Bushkovitch 1992, 18; 110-111.
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The description written in 2004 makes a neat synopsis of the popular idea con-
cerning Apostle Andrew’s relationship to Valaam:
According to Valaam’s tradition, pagans used to perform their sacrifices on the-
se islands. St. Andrew, known in Russia as Andrei the First-Called, enlightening 
Scythian and Slavonic tribes, proceeded from Novgorod to Valaam where he 
destroyed pagan cultic places and erected a stone cross. He foretold the great future 
of Valaam. It ensued when the monastery was founded there, and the time of its 
greatest prosperity came.135
In scholarly circles, the legend of Andrew’s visit to Valaam was considered merely 
a product of the 19th century. However, along with the emergence of Skazanie 
o Valaamskom monastyre, it turned out to be of a much older origin, written 
down in the latter half of the 16th century, if not earlier. The writer of Skazanie 
o Valaamskom monastyre refers “to old tales”, according to which Christ sent his 
Apostles to preach among peoples:
Of these, one of the twelve, Andrei, Peter’s brother, came into our Russian land and 
preached the divine words in the well-known Great Novgorod. And while sailing 
on the immense Nevo lake he looked to the north on the Karelian side and spoke 
like this: ”As new Canaanites, godless people of magi are living there now, but in the 
future two torches will shine among them”. This, they say, was what Christ’s Apostle 
spoke about the glorious and great monasteries, Valaam and Konevets. Both of these 
monasteries were erected on islands in that large Lake Nevo in the Karelian land 
and greatly shone through virtues of fasting, according to the prophecy by the Holy 
Christ’s Apostle Andrei, as is now known to everybody. Now, God has enlightened 
this land through holy baptism.136
The legend of St. Andrew’s visit to Valaam is a local interpolation of stories about 
the Apostle’s adventures in Slavic areas. These stories can be traced to 11th cen-
tury Kiev and the chronicle text called Povest’ vremennykh let, also known as the 
Primary Chronicle137. It gives a description of how Apostle Andrew, a brother 
of Peter, travelled along the river Dnepr to Novgorod trying to find his way to 
Rome.
So it is told: On’drei taught in Sinopii and arrived in Korsun, saw that Korsun was 
located close to the estuary of Dnepr, wanted to go to Rome and went to the estuary 
of Dnepr, and from there up the river Dnepr. Along the way he arrived and stayed 
near the hills on the shore. After getting up in the morning he told to his pupils 
travelling with him: ‘Do you see the hills? On those hills will shine the mercy of 
God; there will be a great city, and God will erect there many churches’. He climbed 
135 Kompaniichenko 2004, 8.
136 ”Skazanie o Valaamskom monastyre”, 160-161.
137 The earliest preserved version of the text (Lavrentievskaia) is, however, written as late as 1377, 
which adds to the source critical problems associated in medieval texts in general.
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to those hills, blessed them, erected a cross, and prayed to God, and came down 
from the hills on which later on was built Kiev, and continued going up the river 
Dnepr. And he arrived to Slavs, which is now Novgorod; and saw people who were 
living there, what kind of habits they had, how they washed themselves and whisked 
themselves, which astonished him. He went to varjags and arrived in Rome, tell-
ing, what he had learned and seen, and told them: ‘Strange things I saw in the land 
of Slavs, I saw them going to wooden banias138, heating them up, and undressing 
themselves, and basting themselves with kvas usniianyi139, and taking young twigs, 
beating themselves with them until there is only a spark of life in them, and bast-
ing themselves with cold water, then coming round; and that they do the all day 
without anyone forcing them, they torture themselves, and they do that for getting 
themselves washed, not for torture. And they listened and wondered; On’drei went 
from Rome to Sinope. 140   
The ideological connections of Apostle Andrew to eastern Christianity can be 
traced to the 5th or 6th centuries when the idea of the bishopric of Constantinople 
(the ”New Rome”) being founded by St. Andrew began to develop as a counter-
move to Rome’s ideological relationship with St. Peter. This controversial sugges-
tion, attracting official attention of the patriarchate only after 1204, was based on 
apocryphal texts describing the travels of Andrew in the east including, Thrace, 
the coastal area of the Black Sea and Scythia141. Later on, the idea of Andrew 
preaching in the east was adopted by the ecclesiastic circles of Syria, Georgia and 
Kiev.142 In light of medieval world view, the idea of St. Andrew’s involvement with 
the Christianization of Rus’ was a logical part of the formation of a metropolis like 
Kiev. A worthy founder, preferably an Apostle, gave it the legacy and authority of 
a true Christian principality. In addition, the promoting of the legend from the 
11th century onwards has been suggested to have been connected to more profane 
political motives as well.143 
The idea of the apostolic travels was given special attention in 14th century 
Novgorod. It conveniently suited the tendency to bring out the fact that the city 
had avoided the Tatar invasion, making it a carrier of the unbroken Christian 
tradition at the expense of more unfortunate Muscovy and other principalities. 
Western ideological and political relations were emphasized especially in repub-
lican-minded merchant circles of the city at the expense of the Byzantine con-
nections hailed by Muscovy.144 The story of Apostle Andrew was a useful piece of 
tradition, for it gave the possibility to claim that the area of Novgorod had initially 
138 ”Bania” is a Russian word for a heated bathing room, equivalent to Finnish ”sauna”.
139 The concept refers to special, boiled substance, used as soap (Slovar’ drevnerusskogo iazyka XI-
XIV vv. Tom IV, I-M, 208).
140 “Lavrentievskaia  letopis’”, 3-4. The somewhat peculiar detail about Andrew and bathing na-
tives might have been created to emphasize the contrast between the paganic and Christian habits 
(Ponirko, N. V., Pantsenko 1987, 53). 
141 Chichurov 1990, 9-10. Poppe 1988. 499.
142 Dvornik 1958, 156-161; 181-222; 261-263. 
143 See e. g. Korpela 2001, 25-26; 94, 98-99.
144 Birnbaum 1996, 23-40.
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received Christianity straight from the Apostle in the first century instead of the 
alternative route involving Constantinople. These ideas, strengthening the status 
of the church, were also useful in the fight against heresy.145 Nevertheless, the 
writers of the Novgorodian chronicles in the 13th and 14th centuries do not seem 
to have made any interpolations of their own to the text presented in the Povest’ 
vremennikh let (the Novgorod I Chronicle, considered to be the oldest one of the 
chronicles produced in Novgorod, does not even mention the story)146. 
The legend of St. Andrew was taken to a new level in Muscovy in the 16th cen-
tury. This was the period when centralization of the power structure was reflected 
especially visibly in the literary products written in the area ruled by Muscovy. 
Many texts were “muscovitized” to enhance the creation of an ideological foun-
dation for the rule of Muscovy. Changes and additions were included in the new 
copies of old texts, whereas some details were removed. In addition, new kinds 
of compilations were written in order to create an image of the ancient and holy 
roots of the Muscovite power structure147. 
The story of St. Andrew’s visit was woven into these pompous historical de-
scriptions of how the Orthodox Christian centre of power was transferred from 
Rome to Muscovy via Constantinople and Kiev. Two of the most detailed compila-
tions mention the visit: the so-called Nikon’s Chronicle in the 1520s and Stepennaia 
Kniga (Book of Degrees) written in the 1560s. In Nikon’s Chronicle the story is 
presented in the same form as in Povest’ vremennikh let, with the added headline 
“The Prophecy of Holy Apostle Andrew about the city of Kiev” and the addition 
of the adjective “Great” to the name of Novgorod148. However, in Stepennaia Kniga 
the legend is presented in a slightly different form:
The Prophecy and blessing of Russian land by the holy Apostle Andrei the First 
Called149. With the blessing of people loving God the Lord and the Saviour of our 
Jesus Christ, the prophecy and blessing of holy and great Apostle Andrei the First 
Called has been fulfilled; he took the word of God to Sinopi and Kherson, and from 
there he travelled along the river Dnepr, and there on hills prayed and erected a 
cross, and gave a blessing and foretold the emergence of the city of Kiev on the 
same spot and the Christianization of the whole Russian land. From there he went 
to the place where nowadays is Novgorod the Great, and there left his staff on the 
place named Gruzino, where now is a church dedicated to the name of holy Apostle 
Andrei the First Called. So arrived the holy order in the Russian land with the di-
vine cross.150
Besides the addition of “Gruzino” in the text (obviously because of some contem-
porary significance of the place and the church), the most notable change in the 
145 Billington 1970, 81. Labunka 1998, 3-4.
146 ”Novgorodskaia IV letopis’”, 4. “Novgorodskaia Karamzinskaia letopis’’”, 22.
147 See e. g. Crummey 1987, 192-195. Korpela 2005, 22-23. Miller 1979, 263-369.
148 “Letopisnyi sbornik, imenuemii patriarshei ili Nikonovskoi letopisiu”, 3-4. 
149 In Russian St. Andrew is often referred as ”Pervozvannii”, the First Called, in order to remind that 
he was the first of the Apostles to hear the call of Christ.
150 “Kniga Stepennaia tsarskogo rodosloviia ”, 7. 
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text is the emphasis on the prophecy concerning the “whole Russian land”. In other 
words an apocryphal piece of textual tradition had now been weaved into the great 
story of the Christian realm of Rus’. Moreover, in the 16th century compilations, 
the role of the Apostle was presented even more clearly as that of a baptizer of a 
land chosen by God. The visit in the future area of Rus’ was therefore described to 
have been paid on purpose instead of as a coincidence, the latter having been the 
explanation offered by Povest’ vremennikh let.151 The curious piece concerning the 
bathing habits of Slavs had been removed from the version presented in Stepennaia 
Kniga. It was probably considered an irrelevant or even harmful detail, turning a 
reader’s attention to trivial details instead of the main message. 
The legend of Andrew is also a part of both the Novgorodian and Muscovite 
versions of Velikie Minei Chetii (Great Menology). The main reason for includ-
ing the story in the compilations was, obviously, to strengthen the religious and 
political authority of the Muscovite power structure with an apostolic legacy152. 
Apparently, the cult of St. Vladimir as the baptizer of Rus’ (an especially impor-
tant issue for the claims of the Muscovite tsardom153) and the legend of the visit of 
the Apostle were not seen contradictory in any way. Both were seen as aspects of 
the holy continuum and parts of the sacral foundation created for the Muscovite 
power structure. 
Let us now return to the question of how and why the interpolation of the 
legend ended up in Skazanie o Valaamskom monastyre. First, one may point out 
that throughout the text the unknown writer (probably someone who knew the 
monastery and at the same time was possibly in close contact with Novgorodian 
episcopacy154) emphasized the role of the Muscovite power structure. This is in 
accordance with the general atmosphere in Novgorod in the 16th century: after 
the annexation of the city in 1478 to Muscovy, the ecclesiastic circles had be-
come loyal supporters of the Muscovite power structure, e. g. the archbishops 
of Novgorod had been nominated from amongst the churchmen with Muscovite 
background155. 
The interpolation presenting St. Andrew’s visit in Valaam can therefore be 
explained simply as a branch of the contemporary Muscovite trend of compil-
ing mythical histories. It would not be farfetched to assume that the writer of 
Skazanie o Valaamskom monastyre could have used the Muscovite compilations of 
the 16th century as his source of inspiration and information. However, the writer 
cautiously refers to the oral tradition of the monastery as the basis for his story 
about the Apostle’s visit by writing that “The stories of old people tell…”156. This 
might indicate that the legend may have been a part of the tradition of Valaam 
even before the writing of Skazanie o Valaamskom monastyre. The phrase could 
also be just a literary effect.
151 Miller 1979, 274-275.  About the missionary role of Andrew and the other Apostles see e. g. “Kniga 
Stepennaia  tsarskogo rodosloviia ”, 10; 135; 407.
152 Miller 1979, 273-276. 
153 See e. g. Miller 1979, 318-321. Korpela 2001, passim.
154 Okhotina-Lind 1996, 32. 
155 See e. g. Gordienko 2001, 3-9; 107. Crummey 1987, 88-91.
156 “Skazanie o Valaamskom monastyre”, 160.
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The legend of the Apostle’s visit was obviously extremely useful in creating 
a local sacral tradition for the monastery157. The idea created a link between the 
monastery and the early Christian church, within which the ascetic and monastic 
ideas were first developed. Moreover, it created a symbolically significant link 
between Valaam, Kiev and the period of the Christianization of the Rus’. The 
blessing of the Apostle also gave the monastery, founded in the area previously 
inhabited by pagans, a certain status and a legacy of existence. 
Okhotina-Lind suggests that the stories of monasteries (skazaniia o monas-
tyriakh) were a more or less independent type of texts, despite their relative 
resemblance to hagiographies and stories of miracle-making icons. Whereas 
hagiographies were written for devotional and even liturgical use, the stories 
of monasteries served as a textual legislation of the existence of the monastery. 
Consequently, the writers emphasized the worthy past of monasteries, e. g. by 
mentioning their foundation by the explicit order of a prince158. Due to Apostle 
Andrew’s visit, the location of Valaam could have be considered predestined not 
just at an abstract level (according to medieval world view everything was already 
created and needed just to be unravelled in accordance with the divine plan; so 
everything, including the founding of monasteries, took place in a predestined 
way159) but also in a way that concretely confirmed the speciality and holiness of 
that particular place. 
As noted above, in Skazanie o Valaamskom monastyre the ancient legacy was 
also emphasized by explaining how the name of Valaam was actually referring to 
the ancient history of Israel and how it revealed God’s initial purpose of creating a 
place especially sacred, even though it had been inhabited by pagan sorcerers for 
a long time before the arrival of the founders of the monastery160. Consequently, 
when the writer later on describes Sergei receiving military help from Novgorod 
to expel the pagan inhabitants from the island, the event could have be seen as a 
righteous purification of a place that had already been announced as holy and sa-
cred. A certain ideological difference between founding a monastery in a “neutral 
place” and a place that had been personally chosen and blessed by an Apostle is 
obvious. Apostolic blessing can also be seen as an additional confirmation of the 
ideological division between the holy monastery and its secular surroundings. In 
the cases of Valaam and Konevets this distance was concrete due to their location 
on relatively remote islands of a vast lake161.
157 Kilpeläinen 2000. 105-106.
158 Okhotina-Lind 1994, 138-152. This textual tradition had, no surprisingly, its counterpart in Western 
monastic culture, where it was common for writers to emphasize their monastery’s honourable past 
– often with notable exaggeration – and significance in order to strenghthen its contemporary status 
(Heikkilä 2000, 39-40.) 
159 Korpela 1995, 62-64. Likhachev 1973, 68-69.
160 “Skazanie o Valaamskom monastyre”, 162-165. See also Okhotina-Lind 1996, 46-47.
161 Hannu Kilpeläinen refers to Mary Douglas’s studies of religious purity and impurity (Kilpeläinen 
2000, 109). In medieval thinking the same dualistic distinction can be seen between the harmony 
of God and the chaos that Devil was trying to create in the otherwise perfect universe. In Skazanie 
o Valaamskom monastyre, as well as in other stories of foundation of peripheral monasteries this 
cosmological difference between the pagan natives – the servants of Devil – and holy men doing 
God’s work is often strongly emphasized. 
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It is interesting, though, that the other monasteries around Novgorod do not 
seem to have included the legend of St. Andrew in their literary tradition, or if they 
did, there is no textual evidence of the issue. Only in Stepennaia Kniga is a mention 
of a church dedicated to St. Andrew in Gruzino, a place where the Apostle left his 
staff162. Valaam, including Konevets, seem to be the only monasteries mentioned 
in connection with St. Andrew’s travels in the north. The reason for “lumping 
together” Valaam and Konevets may reflect certain similarities and timeliness 
of their foundation at the turn of the 15th century, or some other contemporary 
interests. 
The emphasis on the apostolic blessing (as the whole existence of Skazanie o 
Valaamskom monastyre) may also reflect a certain culmination point in the mo-
nastic and ecclesiastic culture from the 1550s onwards. It has been claimed that 
during the 16th century a certain decline of monastic authority took place, despite 
the apparent prosperity and well-being of existing monasteries and the founda-
tions of new ones. The previous medieval images of saintly monks and the influ-
ence of charismatic monastic figures on politics were being gradually replaced by 
episcopal and priestly authority and popular miracle cults.163 
This development was inseparably intertwined with the complicated question 
of land ownership. It was one of the heated issues in Muscovite politics of the 15th 
and 16th centuries, coinciding with the accelerating centralization and consolida-
tion of the Muscovite power structure at the expense of other principalities in the 
area of Rus’. By means of donations and purchases, many of the new monaster-
ies, founded during the 14th and 15th centuries, had managed to acquire notable 
amounts of land and peasants farming the estates. The concentration of valuable 
resources around monastic centres contradicted with the interests of strengthen-
ing the Muscovite power structure, such as distributing land to noble cavalrymen 
in return for military service (on the other hand, many of the wealthy monasteries 
were influential institutions with which the secular administration had to be on 
good terms).164  
Stories of monasteries and their sacred roots and founders, such Skazanie 
o Valaamskom monastyre, may be seen as attempts to consolidate the status of 
individual monasteries and their founder cults in a situation where new threats 
towards monastic authority and practises were emerging. The councils of Makarii 
in 1547 and 1549 may have been one of the catalysts for production of coherent 
narratives of monasteries and their founders (see the following chapters for more 
detailed discussion). 
There is yet another potential issue that may explain the presence of Apostle 
Andrew in Skazanie o Valaamskom monastyre, in its part reflecting a certain 
state of ferment in the monastic and ecclesiastic circles. As we shall debate 
in the later chapters, it seems probable that the founder cult of Sergei and 
German was only gradually becoming stabilized in the middle of the 16th cen-
162 “Kniga Stepennaia tsarskogo rodosloviia”, 73.
163 Bushkovitch 1992, 10-31.
164 Bushkovitch 1992, 10-31, Crummey 1987, 121-123; 129-130.
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tury. According to Skazanie o Valaamskom monastyre, the newly founded mon-
astery had gone through a somewhat turbulent period, toned by inner conflicts, 
forcing Sergei to move to Novgorod for good165. The transfer of his remains from 
Novgorod to Valaam to be united with the remains of German is described to 
have taken place no earlier than during 1542-1551, during the period of arch-
bishop Feodosii166. If the coherent founder cult was yet in its formation state, 
and if the whole Skazanie o Valaamskom monastyre was written in order to cre-
ate the cult with a textual foundation, it would have been a convenient choice 
to emphasize the status of the monastery and its founder cult by the visit of the 
Apostle himself. 
2.2. Founder Cult oF Sergei and german
2.2.1. Founders of Valaam in Valaamskaia beseda
At the very core of the historiographic image of Valaam lies the cult of Sergei and 
German, venerated as the founders of Valaam monastery and said to have been 
buried under the silver sarcophagus in the main church of the monastery. Sergei 
and German are respected as saints in Russian as well as in Finnish Orthodox 
Churches. Moreover, they are seen as crucial knots in the network of saints of 
the Karelian area, which will be studied in more detail in relevant chapters167. In 
monastic tradition the worthy founder or founders are, in general, a prerequisite 
to the sacredness of a monastery. Therefore, it can be claimed that the two founder 
saints, along with the other foundation legends such as St. Andrew’s visit, form 
no less than the sacral basis for the existence of Valaam.168 
However, the “canonization” of Sergei and German (which, in practise, was 
accomplished by adding their festal day to the national calendar of saints) took 
place no earlier than 1819. What their exact status and the level of their sainthood 
was before is difficult to define, since there were no official lists of saints in the 
Orthodox Church, and the process of veneration, in general, was less strict and 
definable than in the Catholic areas of Europe169. 
We know that there was no established all-Russian cult of Sergei and German 
before 1819. Their cult was, however, acknowledged in the 16th and 17th centuries 
at least at local or regional levels. They are mentioned in several 17th century 
codexes and ecclesiastic documents170. The information provided by the docu-
ments may be derived from a text called Valaamskaia beseda, to which we will 
return shortly. Skazanie o Valaamskom monastyre, in its turn, gives evidence of 
165 “Skazanie o Valaamskom monastyre”, 172-175.
166 “Skazanie o Valaamskom monastyre”, 180-188. Okhotina-Lind 1996, 93.
167 See e. g. Karvonen 2005, 94-95. 
168 Stark 1997, 134. Kilpeläinen 2000, 105. Geary 1994, 167-172. 
169 Wilson 1983, 11. Korpela 2005, 28. Levin 2003, 83-84. One has to point out that the use of the 
concept canonization is somewhat questionable and even misleading in the context of saintly cults 
in Russian Orthodox Church: the roots of the concept are in the Roman Catholic tradition, in which 
the process of veneration of saints was more strictly regulated (Bushkovitch 1992, 74-75). 
170 See e. g. Onufrii 2005, 611-612. 
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the existence of the cult and saintly status of Sergei and German in the last half 
of the 16th century. 
The possible identities and personal histories of the monastery’s supposed 
founders are shrouded in mystery. Indeed, as is the case of many figures of the 
past, we have no watertight proofs that Sergei and German even existed! However, 
due to our point of view, we do not have to cling to this source critical problem, 
despite its admittedly fundamental nature. Since we do not study the founders of 
Valaam as historical persons but rather as an imagological phenomenon, we may 
proceed to examine the formation of their cult as a part of the image of Valaam.
If we want to trace the development of “images in image”, that is, the formation 
of Sergei and German’s cult in relation to the historiographic ideas of the mon-
astery, we have to start from the earliest descriptions of the founders of Valaam. 
They are Skazanie o Valaamskom monastyre, a text written during 1560-1570, and 
Valaamskaia beseda, the earliest preserved versions of which are written during 
the first half of the 17th century. For practical reasons, the latter is discussed first. 
As mentioned above, Valaamskaia beseda is a polemic text that criticizes mo-
nastic land ownership. The presence of Sergei and German of Valaam in the text 
is a curious detail, seemingly remaining a loose piece both in the context of the 
issue of land ownership and the textual tradition concerning Valaam. The only 
reference to Sergei and German in Valaamskaia beseda is the following descrip-
tion, presented as a prologue to the main text:
In September the 11th day took place the transfer of our venerable fathers Sergei 
and German, the founders of Valaam monastery, from Novgorod to Karelian land, 
to the monastery of the all-merciful Saviour, on the island of Valaam, in the lake of 
Neva. And their, Sergei and German’s, pictures were drawn, and their holiness was 
announced by our father Ioann, the archbishop of great Novgorod, the new miracle 
maker. And this has been written to confirm and correct holy divine books and to 
confirm the Orthodox Christian faith, for the honour of their memory.171
The writer continues by describing how “our venerable fathers, igumens Sergei 
and German the founders of Valaam monastery, monks”, foresaw the future prob-
lems, which were connected to monasteries’ landed property and monks taking 
part in secular issues172. 
The timely questions of land ownership and monastic property in general were 
pondered and discussed in secular as well as ecclesiastic and monastic circles 
from the 15th to 17th centuries, crucial as they were in several senses including the 
initial mission of monks and monasteries. In history writing there is a repeated 
idea of two fundamentally opposed ideological camps: the so-called “possessors” 
or “Josephites” led by Iosif Volokolamskii, who had founded the Volokolamsk mon-
astery in 1479, and the “non-possessors”, referring to Nil Sorskii and his follow-
ers. The possessors have been presented as the winners of the debate, as their 
171 “Valaamskaia beseda, pervonachalnaia redaktsiia”, 161.
172 “Valaamskaia beseda, pervonachalnaia redaktsiia”, 161.
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views, also consolidating autocratic ideas, became established as the official ones 
in Russian society. 
However, the picture seems to have been much more complicated than the sim-
ple division of two contrasting ideas. As Donald Ostrowski has shown, there is no 
contemporary source evidence for the ideological controversy that has been more 
or less taken for granted in history writing. Instead, the source material seems to 
reflect a network of intertwined issues and interests, including new attempts to 
regulate and organize – not completely eliminate – monastic land ownership.173 
Moreover, according to Tom E. Dykstra, Iosif Volokolamskii actually intended to 
establish his coenobitic monastery strictly on the principle of non-possession, at 
least in the sense that no individual monks were supposed to own any private 
property. This was in some contradiction with the fact that the Volokolamsk mon-
astery acquired increasing amounts of land. This indicates that the contemporary 
practises and demands connected to land ownership tended to influence the mo-
nastic system perhaps more than vice versa. In short, Iosif was against individual 
monks owning property, while monastic land ownership was acceptable to him174. 
Indeed, the whole concept of “Josephism” seems to be misleading and oversim-
plifying when used for describing any ideological activities outside the monastery 
of Volokolamskii. Despite the anachronistic significance given to the role of Iosif 
Volokolamskii and his monastery, they reflected the contemporary society and 
political and religious trends rather than actively influenced it175. 
Volokolamskii and “non-possessor” Nil Sorskii have been traditionally consid-
ered as doctrinal opponents. However, they seem to have agreed and even co-op-
erated on many issues; the difference of their views was in emphasis rather than 
absolute contradiction176. This, too, makes the perception of the church having 
been neatly divided in two ideological camps in the 16th century questionable. 
Be that as it may, the unknown writer of Valaamskaia beseda took a stand in 
the heated land ownership issue by proclaiming in a forcible manner that no 
land should be granted for monasteries (as Ostrowski points out, he does not say 
anything about taking away lands that were already property of monasteries177). 
According to him, monks should refrain from meddling with secular, political 
issues and to leave them to tsars and their advisers.178 The writer also refers to 
the teachings of Iosif Volokolamskii, a detail which might seem contradictory in 
light of the “traditional” division between the possessors and non-possessors179. 
However, taking into account the complexity of the situation described above, the 
references appear logical rather than confusing. Despite the notable landed prop-
erties of “his” monastery in the 16th century, Iosif Volokolamskii was considered 
a spiritual authority, worth quoting on issues concerning the monks’ relation to 
earthly possessions.
173 Ostrowski 1986, 355-379. 
174 Dykstra 2006, 11-14; 230-232. Bushkovitch 1992, 15.
175 Dykstra 2006, 232. 
176 See e. g. Pospielovsky 1998, 57. Crummey 1987, 130.  Bushkovitch 1992, 15. Moiseeva 1958, 27-29.
177 Ostrowski 1986, 366.
178 “Valaamskaia beseda, pervonachalnaia redaktsiia”, 161-177.
179 ”Valaamskaia beseda, pervonachalnaia redaktsiia”, 166; 167; 176.
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The question of the writer’s identity and the date and circumstances of the 
emergence of the relatively widely distributed text have puzzled scholars from 
the 19th century onwards, since there is no additional information available con-
cerning the background of the text. In light of the idea of the two ideological 
camps – nowadays considered inaccurate – it has been suggested that Valaamskaia 
beseda might have been written by such prominent “non-possessors” as Vassian 
Patrikeevich or Gennadii Liubimogradskii, the latter perhaps together with the 
igumen Adrian from the monastery of Androsovskii. Another suggestion was that 
the writer would have been some unknown supporter of the boyars or a monk 
who had lived in Valaam or at least visited there.180 The suggested dates for the 
production of the original of the text have varied from the beginning of the 16th 
century to the beginning of the 17th century181. 
The textual and doctrinal details concerning Valaamskaia beseda have been 
studied, analyzed and debated by numerous scholars. For the aim of this study it 
is more important to examine what the text may tell us about Sergei and German 
and the perceptions that may have been attached to them at the supposed time of 
the production of the text. Obviously, there is not much information to be analyzed 
in Valaamskaia beseda when it comes to the figures of the founders of Valaam. 
Heikki Kirkinen, convinced of Valaam being founded in the 12th century, has sug-
gested that the piece of text might have been borrowed from the original hagiog-
raphy of Sergei and German, an option that in light of current knowledge seems 
improbable182. John Lind, later on supported by Okhotina-Lind, has offered the 
option of the text having been based on some other textual or oral piece of tradi-
tion. It may also have been a separate piece of text that had been attached to the 
polemic writing183. 
In two late copies of the Novgorodskaia Uvarovskaia chronicle, dated to 
the end of the 17th century, the information seems to have been derived from 
Valaamskaia beseda with the addition of 1163 as the year of the transfer of the 
relics of Sergei and German. The copies connect the transfer to the Novgorodian 
archbishop Ioann I (who became an archbishop in 1165). Later on, the same detail 
found its way to the Novgorod III chronicle and one copy of the so-called Sofian 
chronicle, dated to 1795.184 In light of Skazanie o Valaamskom monastyre, it seems 
possible that year 1163 is a later interpolation of Valaamskaia beseda’s mention of 
archbishop Ioann in connection with the transfer of the relics. The transfer tak-
ing place during the period of Ioann I may have been a misinterpretation of the 
tradition connecting archbishop Ioann II (occupying the post in 1388-1415) and 
the foundation of Valaam, as described in Skazanie o Valaamskom monastyre.185
However, the writer and copyists obviously had their reasons to begin the 
polemic text with the notion of Sergei and German. In light of the general tenden-
180 Bulanina 1988, 104-105.  Moiseeva 1958, 3-14.
181 Bulanina 1988, 104, 105
182 Kirkinen 1963, 122.
183 Okhotina-Lind 1996, 23; 70
184 See e. g. Okhotina-Lind 1996, 7-8; 20; 76-77. Lind 1979, 260-261. Kirkinen 1963, 126-139. Bobrov 
2000, 10-11.
185 Okhotina-Lind 1996, 73-77.
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cies and habits of medieval writing, it seems assumable that the main function 
of the reference to the venerable fathers was to bring a feeling of authority to the 
message. This would have presupposed some kind of veneration of Sergei and 
German at least at a local level, or in any case certain awareness of the existence 
of the founder cult of Valaam. 
As we shall see in the next chapter, the text Skazanie o Valaamskom monas-
tyre indicates that in the 1550-1570s the cult of Sergei and German was only in 
the state of formation. This option is supported by the fact that no earlier texts 
confirming the existence of the cult have been found. In that case the writer of 
Valaamskaia beseda may in hindsight be credited for bringing the budding cult to 
public notice and for helping to preserve some kind of awareness of the figures of 
Sergei and German in the textual tradition. Whereas only one copy of Skazanie 
o Valaamskom monastyre has been preserved to the present, Valaamskaia beseda 
has been a relatively widely distributed text, the existence of which furthered the 
canonization of Sergei and German in 1819186. 
This does not, obviously, explain why the supposed founders of Valaam were 
presented in Valaamskaia beseda in the first place. John Lind presented an option 
based on his assumption that the text was written at the beginning of the 17th 
century instead of the 16th century: he suggested that the desertion of Valaam and 
the diaspora of its inhabitants made the founders of Valaam a “safe” choice to be 
presented as saintly mouthpieces in the text. According to him, a landless monas-
tery did not compromise the message which obviously was to resist the increase 
of landed property of monasteries.187 
Before the desertion, Valaam had been a reasonably well-off monastery. 
According to taxation documents, in 1499 it had owned 225 tax-paying house-
holds. In 1568 the number of households was 237. The landed property of Valaam 
made the monastery a significant economic actor in the area surrounding Ladoga, 
together with its neighbour, Konevets. However, in the scale of Russian monaster-
ies in general, the properties of Valaam were not comparable to the ones of more 
central monastic settlements or, for example, the Solovki monastery.188 Be that as 
it may, the reason for the presence of Sergei and German in Valaamskaia beseda 
does not seem to be logically connected to the actual land ownership situation of 
Valaam in the 16th century. On the contrary, the desertion of the monastery in the 
17th century would seem to have favoured the use of the founders in the text: the 
authority of saintly figures would not have been nullified even though “their” mon-
astery would have suffered an unfortunate fate (the desertion of the monastery, 
if it was familiar to the writer, was probably not a detail to be expressly brought 
out in the context of the authority of the founders).  All in all, the initial reason for 
including Sergei and German in the text will probably remain a mystery.
 Another question is whether the connection to Valaamskaia beseda affected 
the image and reputation of the founders of Valaam in the eyes of contemporar-
186 See e. g. Lind 1986, 119.
187 Lind 1986, 120.
188 Korpela 2008, 155
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ies, i.e. especially the leaders of the church. Metropolitan Makarii is particularly 
known to have been an eager supporter of monastic land ownership. He was 
also the one who organised official confirmation of the cults of numerous new 
saints in order to consolidate the power of Muscovy and the Orthodox Church189. 
It has even been suggested by Heikki Kirkinen that the unfavourable connection 
between Sergei and German and the relatively widely distributed polemical text 
would have been the reason for excluding their cult from those confirmed in the 
ecclesiastic councils arranged by Makarii in 1547 and 1549. In the councils, 39 
saints and their memorial days were added to the official church calendar, but 
as mentioned, Sergei and German were not included190. Kirkinen’s theory of the 
unfavourable effect of Valaamskaia beseda naturally presupposes that the text 
would have been produced and established in the textual scene by the time of 
the councils. Most researchers, however, have suggested that the original text 
was written either in the latter half of the 16th century, or only at the beginning 
of the 17th century191.
Nevertheless, the question of why the cult of Sergei and German was not con-
firmed in the councils of Makarii does seem to need some explaining, especially 
in light of the contemporary politics. Muscovy’s interest towards the Western bor-
derlands was growing due to the pressure of Sweden and trade via northern sea 
routes in the 16th century192. One would expect that the founders of a relatively 
well-established borderland monastery such as Valaam would have been vener-
ated. The exclusion is even more curious in light of the fact that monastic found-
ers, Savvatii of Solovki and Aleksandr Svirskii (both officially venerated in the 
16th century councils) had, according to their hagiographies, lived in Valaam prior 
to the foundation of monasteries of their own.  
There is no detailed information of the selection process, or any preserved 
explanations of why a certain figure was chosen to the rank of saints in the coun-
cils. According to Golubinskii, the main criteria for venerations in the 16th century 
seem to have been the miracles the proposed saint had been reported to per-
form193. If that was the case, it is possible that the miracle account of Sergei and 
German was simply unsatisfactory at the time of the councils, or the miracles were 
reported in a way that was not considered reliable. 
However, the views of Golubinskii concerning the veneration of Russian saints 
have been challenged by Paul Bushkovitch. He has questioned the overall impor-
tance of miracles as well as the existence of any coherent veneration procedures in 
the Russian Orthodox Church prior to the 14th century. Moreover, the councils of 
Makarii seem to have been a turning point after which a notable number of new 
miracle cults emerged. According to Bushkovitch, a certain decline of monasti-
cism began during the second half of the 16th century.194   
189 Pospielovsky 1998, 
190 Kirkinen 1963, 124.
191 Moiseeva 1958, 51-88. Lind 1986, 118. Bulanina 1988, 194-195.
192 See e. g. Martin 1999, 312; 359-360. Crummey 1987, 158; 163.
193 Golubinskii 1902, 92-99. Evin 2003, 83.
194 Bushkovitch 1992, 74-76.
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This is expressly the date of the emergence of Skazanie o Valaamskom monas-
tyre, which, as already noted, can be interpreted as a textual product reflecting 
a certain turning point in the monastic and ecclesiastic culture. A plausible op-
tion arises while studying the text: perhaps the lack of miracles or the influ-
ence of Valaamskaia beseda was not the issue preventing the official veneration 
of Sergei and German. Instead, there may not have been any coherent founder 
cult of Valaam to be confirmed in the councils of Makarii in the middle of the 16th 
century. Skazanie o Valaamskom monastyre could have been the first textual at-
tempt to create such a cult during the 1550s or 1560s. 
2.2.2. Preparing the ground for a founder cult? 
As noted above, Skazanie o Valaamskom monastyre was written during the period 
between the 1550s and 1570s by an unknown writer who obviously knew Valaam 
quite well, but did not himself live in the monastery195. We do not know what 
kind of role this particular text had during the time it was produced, or what was 
its contribution to the formation of the contemporary image of the monastery 
or its founders. The fact that only one copy of the text has been found implies 
that it never was a widely distributed piece of literary tradition196. According to 
Okhotina-Lind, this is in accordance with the “literary genre” of stories of mon-
asteries: most of the texts were written in peripheral monasteries, and they never 
gained popularity exceeding the local or regional level197. Nevertheless, due to its 
narrative Skazanie o Valaamskom monastyre is a valuable source shedding light 
not only on the medieval or early modern history of Valaam per se, but also on the 
images and the state of the cult of Sergei and German in the 16th century. 
As described above, according to Skazanie o Valaamskom monastyre, Apostle 
Andrew visited in the area of Ladoga and foretold the foundation of the monaster-
ies of Valaam and Konevets198. Later on, the former was founded by – surprisingly 
not Sergei or German, later respected as the founders – but by Efrem, who soon 
moved on to found the monastery of Perekomskii199. “Venerable Sergei”, accom-
panying Efrem in his way to Valaam, stayed behind and continued the efforts to 
establish the monastic settlement on the island inhabited by hostile “Chuds”200. 
Besides the mention of the founders having arrived from Novgorod201, there is no 
additional information or speculations concerning Sergei’s origins or status. 
195 Okhotina-Lind 1996, 32.
196 Okhotina-Lind 1996, 31.
197 Okhotina-Lind 1994, 152.
198 As mentioned above, this is a straight interpolation of apocryphal stories concerning St. Andrew’s 
travels in the east.
199 Question of Efreem’s role in the text is discussed further in the relevant chapter. It is possible, 
that his presence is included in order to emphasize Valaam’s significance – Efreem was canonized in 
1549 council by metropolitan Makarii, while Sergei and German were still “just” local saints. It is also 
possible to turn the issue otherwise round, like Heikki Kirkinen did by suggesting that the Skazanie 
o Valaamskom monastyre might actually have been written to glorify Efreem; Valaam was in the 16th 
century larger and better known monastery than Perekom (Kirkinen 1995, 31-37). Considering the 
text as a whole the latter suggestion, though interesting, does not seem very well grounded.  
200 “Skazanie o Valaamskom monastyre”, 164-166.
201 ”Skazanie o Valaamskom monastyre”, 164-165.
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Despite the initial role of Efrem in the foundation, the text gives Sergei the 
undeniable honour of establishing the monastic life in Valaam: 
After that glorious victory, venerable Sergei chose a place for the monastery accor-
ding to God’s wishes, beautiful and high, on a rocky mountain, visible from every 
direction, like a town, and beneath was a wonderful, large, tranquil bay into which 
ships could be anchored to be protected from waves.202      
Further on, there is a detailed description of how Sergei built two churches, one 
“with the blessing of the most holy Archbishop in the name of the God-pleasing 
Transfiguration of our Lord, God and Saviour Jesus Christ” (after which the whole 
monastery was named) and the other one, “a very wonderful and glorious church 
dedicated to the Nativity of Our Lord, God and Saviour Jesus Christ, with a refec-
tory”. He built the monastery in the shape of a cross adding four walls and two 
gates. Moreover, the writer describes Sergei’s monastic rule that e. g. forbade the 
use of alcoholic beverages and emphasized simplicity and ascetic manners in 
matters of food as well as of clothing.203
After describing the foundation, the story takes quite a surprising turn. The 
writer proceeds to describe a conflict between Sergei and the monks of Valaam. 
The monks, tempted by the Devil, turned against “Holy and Great Igumen Sergei”, 
who decided to settle the issue by leaving the monastery and living a solitary 
life as a hermit. However, “the unsatiated devil, always scorned by him, was not 
satisfied with the first sedition, but wanted to chase the saint away from his own 
former abode”. As a final attempt to solve the conflict, Sergei decides to leave the 
archipelago of Valaam. He moves to Novgorod settling in the monastery of John 
the Theologian. According to the text Sergei spent the rest of his life in Novgorod 
writing holy books “for the enlightenment of the believers, and his work was skil-
ful because of the divine philosophy it contained”. He died at an honourable age 
and was buried in the church of John the Theologian.204 
This particular intrigue is interesting considering the medieval writers’ gen-
eral tendency to emphasize harmony between Christians and to avoid depict-
ing any conflicts205. The story may have been included in order to add the idea 
of sacrifice into the saintly image of venerable Sergei. A storyline presenting a 
saint being harassed by the Devil is also a stereotypical feature of hagiographic 
texts, having its biblical origins in the temptations of Christ himself. The idea of 
sacrifice has also been equally common and widely used in religious texts, e. g. 
the idea of an innocent hero avoiding open conflicts with enemies who fell into 
diabolic plots is common in the images of saintly princes defending the Orthodox 
faith.206
202 ”Skazanie o Valaamskom monastyre”, 168.
203 ”Skazanie o Valaamskom monastyre”, 168-171.
204 “Skazanie o Valaamskom monastyre”, 172-175.
205 See e.g. Korpela 1995, 62.
206 See e. g. Cherniavsky 1961, 6-7; 26-27. Lehtovirta 1999, 157-158.
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On the other hand, taking into account the detailed, narrative tone of the text it 
seems entirely possible that the writer was simply depicting the actual events in a 
more or less realistic way. Furthermore, in the scene of medieval text production, 
diabolic intervention was a convenient way to deal with awkward contradictions. 
In light of a medieval world view it would have been questionable to describe an 
Orthodox monastery suffering from inner conflicts. Instead, the problems were 
externalised by laying the blame on the Devil207. The same idea is found later on 
in the text in the description of miracles performed by Sergei and German: one 
of the stories presents an igumen who begins to harass the monks – tempted by 
the Devil himself208.
Sergei actually leaving the island is a detail that seems to fit into the realis-
tic description of events. The text describes how the Devil “sent another insult 
against the Saint by evil abuse in order to chase him from the island with coercion 
and dishonour”. In the next chapter Sergei is already arriving at Novgorod to stay 
there for the rest of his life. He is, in a way, giving up the fight against diabolic 
efforts 209. In light of stereotypical hagiographic narration this kind of turn would 
seem somewhat surprising, even when taking into consideration the element of 
personal sacrifice in order to avoid further conflicts.
The figure of German is even more obscure than the one of Sergei. The writer 
of Skazanie o Valaamskom monastyre seems to avoid any speculations concerning 
him:
After the Holy Igumen Sergei, the ever-memorable German who, as a priest, shared 
all of the earthly work with the Holy Sergei, became the igumen in the aforemen-
tioned Valaam monastery. This great German took good care of the Christ’s flock of 
spiritual sheep entrusted to him and lived his pure life as well as bodily imperfec-
tion allowed. And in old age after a long life among his flock in the monastery they 
had established, he passed on from this life to God and was buried there.210
The descriptions of Sergei and German’s earthly lives do have some stereotypi-
cal features of hagiographic texts. First, the founders of Valaam are referred to 
as holy (sviatoi) and venerable (prepodobnye). The latter is considered one of the 
saintly types in Slavic hagiographies. Prepodobnyi is usually a title for a saint that 
was merited in monastic life, living an angelic life on earth (imitatio angeli).211  
Second, the efforts in establishing a monastery as well as the troubles machi-
nated by the Devil himself, plus a dignified death after a pious life are all parts 
of hagiographic tradition; certain events and saintly virtues had to be included in 
a hagiographic text. The writing of a hagiography has been appositely compared 
to painting an icon: both aimed in creating an idealised, exemplary picture of the 
holy person. The copies were also constantly changed and interpolated according 
207 See e. g. Korpela 1995, 62. 
208 “Skazanie o Valaamskom monastyre”, 194-196.
209 “Skazanie o Valaamskom monastyre”, 170-172.
210 “Skazanie o Valaamskom monastyre”, 172-174.
211 Rudi 2005, 78-94. 
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to the practises of the medieval writing and the world view that emphasized the 
constant revelation of eternal truth instead of trivial details.212 
On the other hand, the story of the founders’ earthly life appears to be some-
thing other than a typical hagiographic text. In Skazanie o Valaamskom monas-
tyre the stories of Sergei and German are told in a relatively short, laconic and 
straightforward way leaving many gaps open. For example, the writer does not 
provide any information of the founders’ lives before their arrival at Valaam. In 
hagiographical writing it was typical to fill in the poorly known periods of life with 
clichés suitable for the whole.213 
Okhotina-Lind’s idea of monastery stories as a literary type of their own, being 
characteristic of the period between the 15th and 17th centuries, seems to offer one 
explanation214. In this context Sergei’s mission begins when he arrives at Valaam 
and then continues posthumously in a divine existence as one of the saintly pro-
tectors and miracle workers of the monastery. German, in his turn, joins Sergei in 
afterlife after following his tracks in earthly life working for the monastery215. If 
the monastery was the main focus, the founders’ activities, expressly in Valaam 
monastery, were more relevant than their earlier doings. Consequently, if the 
writer did not have information concerning the founders’ previous phases, he 
may not have had an urgent need to fill the gaps according to traditional hagi-
ographical practises. 
If we now return to the question of why the cult of Sergei and German was 
not confirmed in the 16th century councils, the turbulent events, as they are told 
by the writer of Skazanie o Valaamskom monastyre, might offer a logical explana-
tion. If there actually were major conflicts amongst the monks of Valaam in the 
15th century, causing Sergei to leave the monastery for good, and if his remains 
were transferred from Novgorod to Valaam no earlier than in the middle of the 
16th century, it would be a natural conclusion that the cult of Sergei and German 
would have been in such an embryonic state that it simply was not taken into 
consideration by Makarii and his council. After all, there are no preserved men-
tions of Sergei and German as a holy entity of founders before the 16th century. 
If Sergei was buried in Novgorod until the transfer of his relics in the middle of 
the 16th century, the circumstances for the formation of the cult of Sergei and 
German would not have been especially ideal prior to that particular, symboli-
cally significant event. 
This suggestion, obviously, presupposes that Skazanie o Valaamskom monas-
tyre is historically accurate in the dating the foundation as well as the date of the 
transfer of Sergei’s remains. The text was written relatively soon after the events 
mentioned, especially compared to the other sources concerning Valaam, which 
are dated to be of a much latter origin. Therefore, the probability for the narrative 
212 See e. g. Likhachev 1973, 7; 68-69. Korpela 1995, 62. Picchio 1984, 278. 
213 Likhachev 1967, 28-35, 85-108. Siilin 2000, 53-55; Ingham 1991, 131.
214 Okhotina-Lind 1994, 138-144.
215 Kilpeläinen 2000, 109-112. A Western example of a saint’s vita “without a past”, beginning straight 
from the relevant events, is the legend of St. Henry, which also emphasizes the saint’s posthumous 
role (Heikkilä 2005, 138).
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being, to some extent, historically reliable can be considered moderately correct. 
This theory also demands that the information found in Valaamskaia beseda to be 
cast aside as erroneous, along with the somewhat scattered 17th century chronicle 
tradition repeating 1163 as the year of the transfer of the remains. This, consider-
ing the obscure nature of the texts, their late dating and the political and cultural 
contexts, seems to be an option worth serious consideration. 
In any case, when comparing contradictory information, we have to decide 
which one to consider more reliable. In the case of Skazanie o Valaamskom monas-
tyre there is a significant point that cannot be ignored: the writer described events 
that had happened less than 200 years before, the latest having taken place during 
his lifetime. If this challenges the earlier tradition, relying much more on sporadic 
mentions, the challenge has to be taken seriously. 
Taking into account all the issues noted above, we may even suggest the pos-
sibility that the whole Skazanie o Valaamskom monastyre was written in order 
to create a coherent foundation and textual background for the budding cult of 
Sergei and German: as noted above, the sacred authority and status of a monas-
tery was intertwined with its founder cult216. The reason for Valaam’s existence 
for over a century without a coherent founder cult might be explained by the 
muddled phases of the monastery, including the aspect of dual founders and the 
inner dissension.
The writer of Skazanie o Valaamskom monastyre actually describes the embry-
onic phase of the founder cult by explaining how, after a hundred years from the 
foundation (that is, around 1500), there had been a fire in the monastery. Due to 
the fire, the remains of German were found. They were placed in the main church 
for forty years, after which the remains of Sergei were transferred from Novgorod 
to Valaam in 1540-1550 217. However, since the writer attempts to create an image 
of two founder saints as an entity, he brings out the appearance of the founders 
in miraculous visions even before the fire, emphasizing that they “showed their 
constant concern for the place”.218 We do not know whether Sergei was clearly ac-
knowledged as one of the founder saints of Valaam prior to his transfer, or if the 
idea of the pairing of the two saints emerged only in the middle of the 16th century; 
however, the writer of Skazanie o Valaamskom monastyre naturally wanted to give 
an impression of two founders and protectors of Valaam from the very beginning 
of the monastery.
Why, then, was not the founder cult of German enough for Valaam? After all, 
according to Skazanie o Valaamskom monastyre, his relics were already there, 
placed in the main church. In addition to the general ecclesiastic, monastic and 
literary trends described above, the councils of Makarii in 1547 and 1549 – leading 
to the veneration of figures such as Aleksandr Svirskii and Zosima and Savvatii 
Solovetskii – may have been the main catalyst to conscious efforts to create a 
coherent founder cult and to transfer the remains of Sergei to Valaam in order to 
216 Stark 1997, 134. Kilpeläinen 2000, 105. Geary 1994, 171.
217 ”Skazanie o Valaamskom monastyre”, 174-175.
218 ”Skazanie o Valaamskom monastyre”, 174-175.
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consolidate the status of the monastery. If, as Okhotina-Lind suggests, the transfer 
took place in the latter part of the period of Archbishop Feodosii (1542-1551), and 
Skazanie o Valaamskom monastyre was written in the 1550s or 1560s, it neverthe-
less coincides with the increased activity in the scene of veneration of saints in 
the Russian Orthodox Church. 
In case Skazanie o Valaamskom monastyre was written to form a textual basis 
for the founder cult, the writer faced the task of explaining the problematic phases 
in Valaam’s history in a way that would turn questionable issues, like the dissen-
sion between Sergei and the brethren, into contributions to the pious image of 
the monastery. He seems to have done it as best he could. The hypothesis could 
also explain the curious role of Efrem Perekomskii in the story: if he actually was 
the first monk in Valaam, he had to be taken into account as a “famous” person 
and a founder of another monastery, but for the same reason the founder cult of 
Valaam could not have been based on him: he had already been connected to the 
monastery of Perekomsk (see chapter 2.3.1. for details).
The idea of the function of Skazanie o Valaamskom monastyre as a textual 
“foundation work” for a coherent cult of Sergei and German does not contradict 
Okhotina-Lind’s idea of monastery tales as a certain kind of a genre of its own. 
To the contrary, it would have been natural, because of the lack of a firm base for 
an actual founder cult, to emphasize the sacredness and worthy past of the mon-
astery by other means, such as the visit of Apostle Andrew. Moreover, as noted in 
the introductory chapter, the idea of “literary genres” in medieval text production 
has to be treated with certain caution and flexibility.
According to Okhotina-Lind, tales of monasteries were often composed in a 
situation where the monastery was well-known but lacked a firm founder cult 
or a text that the cult would have been based on219. Valaam obviously was a well 
established monastery in the latter half of the 16th century, but if the question 
of actual founders was not clear or if there had been some suspicious discord-
ance during the monastery’s early phases, it would seem logical that the writer 
intended to use the already established reputation of Valaam to give credibility to 
the founder cult, even though the usual case with ordinary hagiographies would 
have been quite the contrary. 
The suggested function of Skazanie o Valaamskom monastyre would also ex-
plain the central role the writer has given to the event of transferring the remains 
of Sergei from Novgorod to Valaam. The event, discussed in the next chapter, 
would have been an issue with enormous symbolic significance when attempting 
to create a firm and acceptable foundation for a cult. 
In his critique, Heikki Kirkinen quite correctly pointed out the fact that un-
like Valaamskaia beseda, Skazanie o Valaamskom monastyre is, as far as we know, 
preserved as only one manuscript, which indicates that it never was a well known 
and widely distributed text220. His conclusion of the text being more unreliable 
than Valaamskaia beseda due to the lack of preserved copies does not, however, 
219 Okhotina-Lind 1993, 90.
220 Kirkinen 1995, 31.
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seem especially well-grounded. If the text was produced in 1560s or 1570s in 
order to establish and promote the cult of Sergei and German, there would not 
have been much time – in the context of medieval text production, which cannot 
be compared to the modern printing-based system or the means of distribution – 
for a text with local or regional significance to get widely distributed, copied and 
established before the sackings and final desertion of Valaam in the turbulent 
turn of the 16th century. Even if the text was produced outside the monastery, as 
Okhotina-Lind suggests, the relevance and significance of the text promoting a 
coherent founder cult of local saints may still have been limited to the walls of 
Valaam at a time when the borderland restlessness culminated in warfare and 
attacks on the monastery. If so, the loose and relatively new text and its message 
would easily have been forgotten and lost in the 17th century, when the monastery 
concerned had become practically nonexistent. 
On the other hand, in Valaamskaia beseda the detail concerning Sergei and 
German was attached to a message with general relevance in the 16th and 17th 
centuries, leading to a production of a notable number of copies. This difference 
has, obviously, nothing to do with the historical reliability of the information given 
by either of the texts.  
2.2.3. Transfer of the remains 
The transfer of the remains of Sergei and German is a central part of the found-
er cult and the historiographic tradition of Valaam. Its significance is based on 
the general idea of the sacred nature of a saint’s earthly remains, rooted both in 
Western and Eastern medieval Christianity. The body of a deceased saint was 
considered to defeat death and become a relic with significance not comparable to 
“ordinary” people’s remains. This significance included the common belief that 
the saint was present in his shrine, and the possibility of miracles, such as heal-
ing, was better in close proximity to the saints’ relics, representatives of the divine 
power.221 
Consequently, the concrete presence of the remains of a saint was in most 
cases essential for the formation and establishment of a cult in a certain place. 
This connection of the place and the sacred presence of the saint had a deep im-
pact on the societies surrounding the shrine. In the case of a religious community 
– such as a monastery – the presence of a saint worked as a uniting, identifying 
and protective element222. The overall significance of saintly relics was the basis 
for numerous transfers of relics in medieval society; the saint brought along his 
sacred presence and authority to the new location of his or her remains. It was not 
uncommon to perform the transfer by the means of trade or even theft223. 
The symbolic meaning of the transfer of the founders’ remains is unquestion-
able in the case of Valaam monastery, too, even though the year and the context of 
the event are presented in various forms in the textual tradition of the monastery. 
221 Geary 1994, 167-172. Wilson 1983, 9-11. Dunn 2003, 90-91.
222 Geary 1994, 171; 191.
223 Geary 1994, 171-193.
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As noted above, there are some textual sources from the 17th century that mention 
the transfer of Sergei and German having taken place in 1163224. As discussed, this 
idea seems to have been based on the interpretation of the information distributed 
by Valaamskaia beseda225. 
Skazanie o Valaamskom monastyre, in its turn, dates the event much later, de-
scribing it having taken place between the years 1542 and 1551 (according to 
Okhotina-Lind, during the latter part of the period rather than the beginning)226. 
Indeed, a notable part of the text consists of the description of how the holy re-
mains of the venerable fathers were reunited by bringing Sergei’s remains to 
Valaam from Novgorod, and how this act symbolically returned the monastery to 
the state of harmony that it had lost during the contradiction between Sergei and 
the monks tempted by Devil. According to the text, the initiative of the transfer 
was igumen Pimen:
– Igumen Pimen, great in mind, sanctified by spiritual blessings, took good counsel 
in his heart to bring the aforementioned founder of this monastery, the Holy Igumen 
Sergei, his holy relics, from the great Novgorod to Valaam monastery built by him; 
and, with his favoured cohabitant, German, who was the igumen after him, place 
both of their holy relics together in one shrine, in order to disgrace the early enmi-
ty created by a demon, which some weak-minded monks had incited against Holy 
Sergei; and with plentiful tears implore the saint.227  
The writer describes the bureaucratic process of the transfer in a detailed way 
although emphasizing that he “will only call this to mind with a few remarks, since 
it happened in our days and is known to everybody”228. As noted, the text dates 
the return of Sergei’s remains to Valaam in the period between 1542 and 1551, 
under archbishop Feodosii of Novgorod and metropolitan Makarii229. In order to 
get permission for seeking and transferring the relics, igumen Pimen travels to 
Novgorod to meet archbishop Feodosii:
Having heard about this, the archbishop marvelled at the greatness of the deed and 
the wish of the man and the fact that no one had done it before. And he understood 
that the igumen did not start such an enterprise of his own accord, but it was God 
who wanted it so that the virtues of the venerable one would become obvious to 
people; and that the saint himself wanted to be placed in the monastery he himself 
had founded.230
224 See e. g. Okhotina-Lind 1996, 7-8, 20. Lind 1979, 260-261. Kirkinen 1963, 126-139. 
225 See e. g. Lind 1986, 120-123.
226 Okhotina-Lind 1996, 93.
227 ”Skazanie o Valaamskom monastyre”, 180-181.
228  “Skazanie o Valaamskom monastyre”, 178-179.
229 Okhotina-Lind 1996, 93.
230 ”Skazanie o Valaamskom monastyre”, 180-181.
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However, “not daring to act alone”231, the archbishop writes to metropoli-
tan Makarii and the Holy council sending Pimen to Muscovy with his plea. 
Metropolitan, in his turn, asks the advice of tsar Ioann (Ivan IV). After this chain 
of consultation the permission is finally granted. All concerned understand that 
the igumen is acting on behalf of the venerable Sergei himself, and Pimen gets 
to return to Valaam with the relics. In his way back home he stays one night in 
the Konevets monastery  due to a strong wind, which he, according to the writer, 
interprets as an indication of the saint’s will to go and greet his old friend Arsenii 
Konevskii232. In Valaam the relics of Sergei and German – both uncorrupted233 – are 
united and forgiveness asked for the brotherhood. Due to this event 11 September 
is fixed as the commemoration day of Sergei and German234.
The description of the procedure is interesting. The story presents some stere-
otypic details concerning the remains of the saints and the process of the transfer, 
in addition to the general ideas described above. For example, uncorrupted bod-
ies were often considered as one criterion for sainthood235. It was also usual, as 
in the case of Sergei in Skazanie o Valaamskom monastyre, that the initiative for 
the transfer was told to have been announced by the saint himself, thus giving 
to the effort the necessary divine authority (in addition, it was thought that if the 
saint would not have “wanted” to be transferred, he or she would have been able 
to prevent it)236. 
In the text the transfer of Sergei and the uniting of the relics of the two found-
ers are events of very symbolic nature in light of the previous discordances 
amongst the brethren: 
–  igumen Pimen, as of living ones, asked forgiveness on behalf of the whole brethren, 
saying to the saint: “Forgive, Holy Father, forgive, do not remember the sins of our 
fathers, who out of ignorance sinned against you, since there is no human not com-
mitting sins. But you, as the Son of the Highest one, resembling his Father and Lord 
in mercy – forgive them their sin. Stay with us, we put our faith in you, for you are 
our intercessor and defender”.237
The idea of forgiveness and unity in the context of saints’ relics is deeply embed-
ded in Christian tradition: the discovery, transfer and installation of relics made 
obvious the immensity of God’s mercy238. In the case of Valaam the return of 
harassed Sergei to Valaam is presented as a redeeming act, symbolically compa-
rable to the one of Jesus Christ himself. Uniting the relics of Sergei and German 
symbolized the unification of the brethren as a token of God’s mercy239. 
231 ”Skazanie o Valaamskom monastyre”, 180-181.
232 ”Skazanie o Valaamskom monastyre”, 180-186.
233 ”Skazanie o Valaamskom monastyre”, 174-175; 182-183.
234 ”Skazanie o Valaamskom monastyre”, 186-188.
235 Wilson 1983, 10.
236 Evin 2003, 99. Geary 1994, 172-173.
237 ”Skazanie o Valaamskom monastyre”, 186-189.
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Besides the stereotypic features, Skazanie o Valaamskom monastyre refers to 
significant contemporary issues that ideologically anchor the text in the period of 
its production and shed some light on the question of the formation of the founder 
cult of Valaam. When it comes to the events themselves, Skazanie o Valaamskom 
monastyre is the only source known to us concerning the transfer of Sergei. There 
seem to be no official documents concerning the issue, nor were the founders of 
Valaam included among the saints that were venerated in the ecclesiastic councils 
in 1547 and 1549, either of which would logically be the one the writer of Skazanie 
o Valaamskom monastyre refers to as the “holy council”240. 
Despite the lack of documents supporting the chain of events as they are de-
scribed in the text, it is possible, as Natalia Okhotina-Lind suggests, that the rul-
ing elite of Muscovy actually considered Valaam monastery a noteworthy actor 
in the borderland area. This could have been reflected in the interest towards 
the transfer of relics, an act which would have strengthened the symbolic role 
of Valaam in the problematic area241. In this light, however, it would seem even 
stranger that Sergei and German were not canonized already in the 16th cen-
tury along with other northwest monastic figures, such as Aleksandr Svirskii and 
Zosima and Savvatii Solovetskii, unless the case really was as previously sup-
posed: the cult actually started to form only in the middle of the century, perhaps 
in connection with the express act of transfer. One would assume that a local or 
regional veneration did take place along with the transfer. Therefore, the “holy 
council” mentioned in the text might have taken place in some form in Novgorod 
and have served as a starting point for the official establishment of the cult, at 
least in the area of Ladoga242. 
When it comes to ideological undercurrents, the story of Sergei’s return to 
Valaam is the most obvious indication of the general tendency that can be traced 
throughout the text: it is very faithful to the Muscovy-promoting ideas of the 16th 
century. It emphasizes the authority of the metropolitan over local archbishops 
and, above all, reminds the reader of the tsar’s position in giving the final word in 
issues like the transfer of a saint’s relics. This is not surprising, since Metropolitan 
Makarii’s efforts to strengthen the image of Ivan IV as an Orthodox emperor, 
culminating in the coronation in 1547, were remarkably affecting the literary pro-
duction in the areas ruled by Muscovy, including Novgorod243. In promoting these 
ideas the writer of Skazanie o Valaamskom monastyre was acting according to the 
240 Okhotina-Lind 1996, 9
241 Okhotina-Lind 1996, 97. Geary 1994, 171. Two interesting additions, possibly reflecting the general 
awareness of the existence of Valaam in the context of the contemporary borderland issues, can be 
found in a version of Nikon’s chronicle written in the latter half of 16th century. In a description of a 
battle in Neva in 1240 (originating from Aleksandr Nevskii’s hagiography) the scribe has twice added 
the text the word “Valaam” with different ink. In the first addition the leader of the Swedish troops 
announces his plan to conquer the area of Ladoga, Great Novgorod and the whole Novgorodian 
area “all the way to Valaam” (“Letopisnyi sbornik, imenuemyi Patriarshei ili Nikonovskoi letopisiu 
(prodolzhenie)”, 120). In another one a divine miracle is reported: the saints Boris and Gleb are seen 
in a boat heading “towards Valaam” (“Letopisnyi sbornik, imenuemyi Patriarshei ili Nikonovskoi 
letopisiu (prodolzhenie)”, 121).
242 See also Okhotina-Lind 1996, 94.
243 See e. g. Miller 1979, 309-310; Crummey 1987, 192-195.
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general ideological, political and ecclesiastic trends of the time, and, undoubtedly, 
thus lending more weight to his message. 
Moreover, Makarii was already a popular and admired figure in Novgorod, 
where he had successfully and efficiently performed the office of archbishop in 
1526-42244. The writer of Skazanie o Valaamskom monastyre mentions this too: “By 
that time the great, glorious seat of the great metropolitan of Rus’ was occupied 
by the virtuous and wonderful Makarii, who previously had been an archbishop 
in the great Novgorod”245. When Makarii had been nominated as metropolitan of 
Muscovy and all Rus’ in 1542, the archbishop’s post was occupied by Feodosii, the 
same archbishop that in Skazanie o Valaamskom monastyre arranges the transfer 
of Sergei’s relics. When Makarii moved on to work on the consolidation of the 
power structure of Muscovy as a metropolitan, Feodosii continued his work in 
Novgorod, strengthening the Orthodox traditions, including cults of saints, in 
numerous ways.246
These two churchmen, appearing in Skazanie o Valaamskom monastyre in the 
context of the transfer of Sergei’s remains from Novgorod to Valaam, are told 
to have co-operated in similar issues concerning the veneration of local saints. 
Such was the case of one Iakov Borovichkii in 1544, beginning when an unknown 
corpse was washed up on the shore in Borovich. After the burial, the unknown 
deceased appeared to a man in a dream, informing that he had been a hermit 
called Iakov. When his tomb was reported to begin to work miracles, Archbishop 
Feodosii examined the state of Borovichkii’s remains. After hearing about people 
who had witnessed miracles connected to the remains, he authorized the venera-
tion with the permission of metropolitan Makarii247. This story of the veneration 
of Iakov Borovichkii, however, has been questioned by Paul Bushkovitch, who 
has labelled it as a product of the 1550s rather than a real case and an example of 
canonizing procedures in the first half of the 16th century248. In any case it offers 
an interesting point of comparison to the case of Sergei: either it presents another 
contemporary case where Feodosii and Makarii organized a veneration of a saint, 
or it is an(other) example of the way the “bureaucratic” issues concerning local 
cults of saints were represented in the textual scene at the time of the production 
of Skazanie o Valaamskom monastyre. 
The transfer of Sergei’s relics did have examples in the northwest parts of Rus’. 
For example, the remains of Efrem Perekomskii (who in Skazanie o Valaamskom 
monastyre is presented as one of the founders of Valaam) were transferred at an 
unknown point of time. Moreover, there is also another case where a cult of two 
founder saints had been boosted by transferring one of them back to his “home 
monastery”. Relics of Savvatii Solovetskii, respected as one of the founders of 
the Solovki monastery together with Zosima, had been taken to Solovki from the 
mouth of the river Vyg in 1465. This may have happened in order to prevent the 
244 Pospielovsky 1998, 63.
245 ”Skazanie o Valaamskom monastyre”, 182-183.
246 Gordienko 2001, 116-121.
247 Evin 2003, 95. 
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body from being transferred to the Kirillo-Belozero monastery instead. Savvatii 
had been known to have lived in the latter monastery for some time, and according 
to the igumen, there had been some miracles reported that were connected to him. 
The Kirillo-Belozero monastery had also expressed interest towards the texts 
concerning the saint’s life.249 Moreover, yet another case of transfer in Solovki was 
reported, when the remains of German, companion of both Savvatii and Zosima, 
were transferred to the island; the date and details of this supposed event are, 
however, unclear250.  
As noted, the placement of the relics of saints, either already venerated or 
potential, was obviously not just a religious issue, but one concerning politics 
and competition between the monasteries as well; relics were valuable tokens of 
the status of the monastery251. It is also possible that the transfers of “additional” 
saints were attempts to strengthen the general prestige of the monastery, and 
that they were only afterwards integrated into the literary tradition of the monas-
tery252. This option cannot be completely excluded in the case of Sergei’s transfer 
to Valaam, either. On the other hand, considering the general value of relics, it is 
unlikely that a monastery in Novgorod would have given away remains of a saint 
or a potential one without good reason and some kind of historical basis253. 
It is logical to presume that the general interest towards saints’ relics as well 
as the number of miracle cults increased further from the middle of the 16th cen-
tury onwards due to the councils of Metropolitan Makarii in 1547 and 1549 and 
the changes in the monastic culture and authority. Makarii’s post in Novgorod 
probably influenced in his later efforts to create a coherent structure of saints and 
history in the context of the Muscovite power structure. It might also explain the 
presence of such “peripheral” monastic figures as Aleksandr Svirskii and Efrem 
Perekomskii in the list of saints venerated in the two councils254. Especially the 
example offered by Solovki (the transfer combined with the pairing of saints) may 
have affected decision-making in Valaam, which already bore a resemblance to 
the more northern monastery by its location on an island. In light of Skazanie o 
Valaamskom monastyre, the case of Zosima and Savvatii – who, according to his 
hagiography, had also resided in Valaam – may also been an incentive for the 
transfer of Sergei’s remains to Valaam in order to create or consolidate a cult of 
two founder saints. Along with the confirmation of other saintly cults in the close 
proximity of Novgorod, such as Efrem Perekomskii and Aleksandr Svirskii, all 
of these cases have revealed connections to Valaam in one form or another in the 
literary tradition. 
In light of background information it does seem like the Skazanie o Valaamskom 
monastyre is a product of numerous intertwining issues that were “in the air” in 
the middle of the 16th century. The story of the transfer of Sergei’s relics confirms 
249 Tikhon 2002, 164. Kliuchevskii 1988, 199.
250 Korpela 2002b, 96-97.
251 Geary 1994, 171.
252 Korpela 2002b, 101-102.
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the suggestion of the text being written in order to create a coherent basis for a 
founder cult of Sergei and German of Valaam in a situation where such an enter-
prise was in accordance with ideological developments. The text and its supposed 
function and context neatly fit the larger picture, so to say.
How about the other options for the date of transfer, offered by other textual 
sources? As noted above, one explanation for the emergence of the year 1163 in 
the textual scene is a confusion over the two archbishops of Novgorod, both called 
Ioann. A recent theory by monk Onufrii is also interesting. He suggests that the 
information given by Valaamskaia beseda and Skazanie o Valaamskom monastyre 
may not be as contradictory as it seems at the first glance, and the self-repeating 
idea of year 1163 as the transfer of the remains could be explained in a logical way. 
According to him, the mention of archbishop Ioann in the Valaamskaia beseda 
might be connected to the actual date of transfer of Sergei’s remains to Valaam. 
If igumen Pimen arrived to Valaam by boat with the relics on 11 September, he 
would have been in Konevets approximately two days before that date. According 
to a manuscript written at the end of the 17th century, 9 September was the date 
of the death of Arsenii Konevskii. 
Furthermore, as Onufrii recounts, it is more than possible that igumen would 
have left Novgorod on 7 September which is, in its turn, the commemoration day 
of St. Ioann, the archbishop of Novgorod. This event, the export of Sergei’s relics 
on the commemoration day of Ioann, could thus have been the original founda-
tion for the mention of the archbishop in Valaamskaia beseda. This would have 
been interpreted as an indicator of the transfer taking place during Ioann’s time 
of administration (1165-1186), and the year 1163 mentioned in the later sources 
would have been a lapse of some kind.255 Onufrii’s idea is not as imaginative and 
farfetched as it may seem at first glance, when we consider the importance of 
commemoration days in the medieval and early modern Orthodox world view, 
including the general tendencies and trends of medieval text production. 
There is also certain logic in nominating the day of the transfer as the com-
memoration day for Sergei and German in the 16th century. Skazanie o Valaamskom 
monastyre describes it as the commemoration day of the reunion of Sergei and 
German, ordered by the “holy council” and referring to the day the relics of Sergei 
were brought to Valaam from Novgorod between 1542 and 1551:
The commemoration day of their glorious, sacred union is celebrated on 11 September 
in accordance with the rules of the holy and sacred council – on that day the remains 
of Saint Sergei were brought to the monastery.256
The same date, 11 September, is also mentioned in Valaamskaia beseda, where it 
refers to the transfer of both Sergei and German from Novgorod to Valaam257. This 
refers to a certain kind of general awareness of the cult. While in the Western 
255 Onufrii 2005, 603-605.
256 “Skazanie o Valaamskom monastyre”, 188-189. 
257 “Valaamskaia beseda”. Pervonachalnaia redaktsiia, 161.
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Catholic church a commemoration day was the consequence of official canoniza-
tion, in the Russian Orthodox Church, the act of placing a saint’s feastal day in 
the calendar was itself a mode of canonization258. As noted, in the case of Sergei 
and German the veneration, told to have taken place in the 16th century, must have 
been a local or, at best, a regional act, since there is no mention of the founder 
saints in church calendars in the 16th century. 
In general, a commemoration day has been established on: the day of the 
saint’s death, the date of the discovery of his or her remains, the saint’s birthday, 
the day dedicated to the angel the saint was named after, or, as in the case of Sergei 
and German, the day of the transfer of his or her relics from a place to another259. 
According to Skazanie o Valaamskom monastyre, the birthday and other personal 
background of Sergei and German were unknown. Especially in cases where the 
founder(s) of the monastery had arrived from somewhere else, the local cult in-
formation may have been lacking the background information such as the birth-
day of the potential saint. As discussed above, in the process of writing medieval 
hagiographies, the gaps in the story were often filled by borrowing stereotypical 
material from other texts. However, in the case of Sergei and German there has 
been, as we know, hardly any textual references to their lives before their arrival 
at Valaam. 
The other options – e. g. the date of death or the discovery of the remains – 
would have been practically the only possible choices in the case of Sergei and 
German. However, their significance as a pair of saints, not as much as individual 
ones, would have caused the date of the “reunion”, which in Skazanie o Valaamskom 
monastyre was described as the transfer of the remains of Sergei to Valaam, to be 
a natural choice for the collective commemoration day of the saints.  
2.2.4. “Two holy names”
Both in the literal and pictorial manifestations of their cult Sergei and German 
have been presented as an inseparable, holy entity of two venerable fathers. In 
Skazanie o Valaamskom monastyre the founder saints are presented as appearing 
as a pair to some “worthy monks” even before the concrete uniting of their rel-
ics260. When the monastery was re-founded at the beginning of the 18th century 
the founder saints were presented as a single entity right from the beginning, thus 
recreating the tradition of the 16th century.
In most representations of Valaam the idea of the pair of saints is taken for 
granted, but the writer of one of the religious-historical, popular publications, 
Prepodobnye ottsy Sergii i German, Valaamskye chudotvortsy, osnovateli Valaamskoi 
obiteli, i stikhotvorenie, posviashchennoe sei obiteli (1889), tried to contextualize it 
by comparing Sergei and German to other famous saintly pairs: 
258 Wilson 1983, 11. 
259 Golubinskii 1903, 287.
260 “Skazanie o Valaamskom monastyre”, 174-175.
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In the history of the spreading of the Orthodox faith and especially in the history 
of monasticism in Rus’, one often meets a holy pair of holy names. Two holy names, 
written together on the pages of the history of the church, inseparably living in the 
memory of the people, are inseparably remembered in the church. In our prayers we 
call and respect inseparably the holy pair of our enlighteners, Kirill and Mefodii, the 
holy pair of the founders of Russian monasticism Antonii and Feodosii Petserskii. 
Inseparably we respect and call on the holy pair chosen by God, the ancestors of the 
Orthodox monasticism in Northern Russia – the venerable Sergei and German of 
Valaam. These two saintly men were closely tied to each other in the common goal 
of life: service for the honour of God; they supported each other in those efforts, 
suffered troubles and accidents together …261
As such Sergei and German represent a continuation of the tradition of combina-
tions of two or more saints, such as the Apostles Peter and Paul, and saintly pairs 
Cosmas and Damian, Felix and Fortunatus, Cyrillos and Methodius, Floros and 
Lauros, Boris and Gleb, and from the monastic tradition of the northwest Russian 
area, Zosima and Savvatii of Solovki262. Sometimes – as in the case of the martyr 
brothers Boris and Gleb or mother and son, Emperor Constantine and Empress 
Helena – the saints have actually been related, but more often the doubling is 
based on the context or function of the saintly figures263. 
This tendency to “lump together” the saints has, in its turn, been interpreted 
as a reflection of the universal and pre-Christian ideas of mythical twins as the 
creators of the cosmos264. Even though some of the interpretations and sugges-
tions concerning the development of these so-called “Dioscuric”265 ideas have been 
quite imaginative and speculative, there is certain logic behind the suggested con-
nection and continuations. For example many of the roles or functions found in 
the myths of “divine pairs” can be found in the cults of saints, such as the connec-
tion with horses and cattle or acting as magic healers, saviours at sea or warriors 
and providers of divine aid in battle266. 
As discussed above, in the case of Sergei and German the doubling may have 
been a natural consequence of the somewhat turbulent beginning of monastic 
life in Valaam. Even if Efrem was the first monk to arrive to Valaam, his cult had 
already been connected to another monastery in the 16th century. Likewise, if 
Sergei faced difficulties with the brotherhood and consequently left the monas-
tery, alone he would have been a problematic choice, too. German, even though 
his remains were already in Valaam, was not the “original” founder, if we trust 
the testimony of Skazanie o Valaamskom monastyre in the matter. By combining 
Sergei and his follower German in the same cult the problem was conveniently 
261 Prepodobnye ottsy Sergii i German, Valaamskye chudotvortsy, osnovateli Valaamskoi obiteli, i stik-
hotvorenie, posviashchennoe sei obiteli 1886, 3-4.
262 See e. g. Brown 1983, 97.
263 Popov 1997, 73-75.
264 Ward 1968, 10-15.
265 The concept refers to the Greek name for the entity of Castor and Pollux, the mythical twins in 
Greek and Roman tradition.
266 Ward 1968, 14-29.
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tackled both in practical and in the symbolic sense: the entity of the two saints, 
consolidated by the act of transfer described in the previous chapter, could have 
been seen as a symbol of concord and unity in the monastic community, which 
previously suffered from discord267. Moreover, there were well-known examples 
of successful doubling of saints, the case of Zosima and Savvatii being the closest 
one to Valaam in several ways.
When it comes to perceptions concerning the miracles performed by saint-
ly pairs, the ideas mentioned above fit in the picture in the case of Sergei and 
German’s cult. Numerous miracle stories are written down about the saints com-
ing to the rescue when there was a storm on Lake Ladoga (considering the location 
of the monastery on an island, this can hardly be considered surprising; similar 
miracles were reported performed by e. g. Zosima and Savvatii Solovetskii)268. 
Like most saintly figures, they were repeatedly reported to have acted as healers 
as well269. As the writer of Skazanie o zhizni i chudesakh prepodobnykh Sergiia i 
Germana (The Tale of the Lives and Miracles of Venerable Sergei and German, 
1888) put it:
The miracles following prayers to venerable Sergei and German were quite vari-
able; very many Orthodox Christians of different ages, asked and received healing 
from various physical diseases and spiritual sicknesses. So were there quite many 
cases when travellers, with their lives in danger on Lake Ladoga at various times 
of the year, were miraculously rescued by their prayers to the miracle makers of 
Valaam.270  
Miracles in general have been considered to be a presupposition for a person to 
be accepted among the rank of saints in the Orthodox Church271. Moreover, in the 
case of Sergei and German and their inclusion in the national calendar of saints, 
miracles were the only “official” proof of their sanctity, since there were no hagi-
ographies or other textual evidence available.
Three miracles are reported as performed by the venerable fathers Sergei and 
German in Skazanie o Valaamskom monastyre. The writer emphasizes that he will 
“relate just a small drop of the whole enormous, incomprehensible multitude of 
their miracles272”. The three miracles are reported to have taken place in the 16th 
century. The first is the healing of the hand of a man called Andrei Garkuev, who 
267 Brown 1983, 97.
268 See e. g. Valaamskii monastyr´ 1864, 329-333. The issue is noted also in Puteshestvie ko sviatym 
mestam russkim 1840, 126. About the miracles performed by Zosima and Savvatii Solovetskii see e. 
g. ”Zhitie Zosimy i Savvatiia Solovetskikh” v redaktsii Volokolamskogo sbornika, 53-54; 71-72.
269 “Skazanie o Valaamskom monastyre”, 190-192. Valaamskii monastyr´ 1864, 331-340. One attribute 
linked to divine pairs has been founding of cities which, so would it seem, could be reflected later on 
in double founders of monasteries. Likewise the divine pairs have been described to act as protec-
tors of oath which has, when interpreted loosely, been true in the case of Sergei and German as well: 
at least in Karelian area there has been a tradition to promise saints to go and work for a monastery 
as a token of gratitude for being healed or for some other assumed manifestation of saintly powers. 
This phenomenon, however, was not limited to Valaam or its founders.
270 Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana 1888, 29.
271 Golubinskii 1903, 27. 
272 “Skazanie o Valaamskom monastyre”, 188-190.
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lived by the river Olonets. According to the text, the miracle was reported to the 
writer by the man himself, who is told to have seen the founders of Valaam in his 
dream. After being healed Andrei went, according to his promise, to work in the 
monastery.273 
The second tells about igumen Pimen’s attempt to build a cell on a place where 
there used to be a church. The venerable fathers appeared miraculously to a local 
potter and told him to go to the igumen to inform that no one should live in that 
cell, which was built on a holy spot. They also adviced the igumen to go to meet 
elderly Ipatii, who knew about yet another ancient church place, to erect crosses 
on those sacred places.274 
The third miracle story reports how igumen Kiril, the predecessor of Pimen, 
began to plot against the brethren of the monastery through advice of the Devil, 
presenting false accusations against them and arranging for them to be heard 
in the Novgorodian court. An old monk saw a vision where German rose from 
his tomb to meet Sergei (whose remains were still in Novgorod at the time of the 
miracle) in order to bring justice to the monastery and the suffering monks. When 
the monks accused by Kiril arrived at Novgorod, the archbishop and the boyars 
release them of all accusations.275   
Why were these particular miracles chosen to be reported by the writer of 
Skazanie o Valaamskom monastyre? What might be a reason for there being just 
three of them? If we consider the idea of Skazanie o Valaamskom monastyre as an 
attempted textual ground stone for a coherent founder cult, it is possible that so 
far there was only a small number of miracles reported. There is, for example, just 
one healing miracle, even though that type was usually rated quite high in the 
process of veneration276. Indeed, if Sergei’s remains were transferred just before 
the writing of the text, there had hardly been time for local, popular tradition or 
a cult to be developed. The third miracle also refers to the turbulences inside the 
monastery reflecting the balancing effect of the transfer of the relics and uniting 
of the remains of Sergei and German, as described by the writer of Skazanie o 
Valaamskom monastyre.  
2.3. Saintly FigureS ConneCted to Valaam
2.3.1. Efrem Perekomskii
Of the numerous saintly figures connected to Valaam, Efrem Perekomskii de-
serves to be introduced and analyzed first, for in Skazanie o Valaamskom monas-
tyre he is actually presented as the preliminary founder of the monastery on the 
island of Valaam. In the text Efrem is described as one of the priestly monks ar-
riving in the pagan areas: 
273 “Skazanie o Valaamskom monastyre”, 190-193.
274 “Skazanie o Valaamskom monastyre”, 192-195
275 “Skazanie o Valaamskom monastyre”, 194-197.
276 Evin 2003, 85, 97.
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One of them was called Efrem, who later built a monastery on the island of Perekovsk 
in the great lake of Ilmen, and founded in the name of the Holy Spirit a Christ-loving 
brotherhood, and with his great efforts gained great favour for us. His holy and 
work-loving body, out of the love of Christ, did not decompose, which was evident 
for all at that time.277  
Efrem is described to have arrived at Valaam with Sergei and other monks: “– this 
wondrous, holy Father Efrem took on an effort, and together with him honourable 
priestly monk, wise Sergii and their fellow travellers, and arrived to the highly 
esteemed, great and wondrous island of Valaam”.278 According to the texts the 
monks decided to settle on a small, beautiful high island on the eastern side of the 
main island: “[Efrem] raised an imperial/heavenly (Tsarskoe) sign,a Life giving 
cross, and built a church on the honourable and holy name of the Transfiguration 
of the Lord God Saviour of us Jesus Christ; and with the help of God the brother-
hood began to grow”.279 
It is also mentioned that the activities of the monks were not limited to the main 
island; instead, they planted gardens on the other islands as well. The Chuds living 
on the main island did not welcome the intruders but tried to chase them away by 
using witchcraft. It is further described how Efrem left Valaam in order to found 
a monastery on the island of Perekomsk (which in text is written as “Perekovsk”) 
while Sergei asked assistance from the archbishop of Novgorod in order to resolve 
the problems caused by the local inhabitants. He also informed the archbishop of 
the troubles Efrem went through when establishing the monastery.280
There is no doubt that in Skazanie o Valaamskom monastyre Efrem Perekomskii 
is presented as the first founder of Valaam. However, there is no other textual 
source that would support the claim, nor any other mention of the connection 
between Efrem and Valaam. This is not especially surprising considering the 
general obscurity of the figure of Efrem in the texts preserved to the present. Even 
though he was already officially venerated in the councils of Metropolitan Makarii 
in 1549 as the founder saint of the monastery of Perekomsk281, the only two pre-
served versions of his hagiography are dated to the end of the 18th century282. 
The express lack of textual sources supporting Efrem’s role in the founda-
tion of Valaam, as well as the contradiction between the evidence of Skazanie 
o Valaamskom monastyre and historiographical tradition of the monastery, 
gave Heikki Kirkinen the main reason to suspect the reliability of Skazanie o 
Valaamskom monastyre as a historical source in general283. His critique relies 
on the fact that the dates offered by Skazanie o Valaamskom monastyre for the 
foundation of Valaam are in contradiction with the supposed lifetime of Efrem 
Perekomskii, as presented in the hagiographical texts about him. According to 
277 “Skazanie o Valaamskom monastyre”, 164-165.
278 Ibid.
279 Ibid.
280 ”Skazanie o Valaamskom monastyre”, 165-167.
281 Golubinskii 1903, 85; 104.
282 Okhotina-Lind 1996, 55.
283 Kirkinen 1995, 31-35.
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the hagiography, Efrem was born in 1413, founded the monastery of Perekomsk in 
1450 and died either in 1486 or 1452, depending on how the text is interpreted284. 
According to one of the manuscripts, his remains would have been transferred 
in 1545.285. 
The issue of Efrem’s hagiography is, nevertheless, an equally confusing piece 
of literary tradition. It has been considered as written in the middle of the 16th 
century by igumen Roman, one of Efrem’s pupils. According to V. O. Kliuchevskii, 
the hagiography is not an especially original text even in light of the hagiographic 
tradition of stereotypic narratives. On the grounds of the similarities with the 
life of Aleksandr Svirskii, it could have been written using the latter as a model. 
Moreover, there are numerous mistakes and miscalculations, for example, con-
cerning the significant dates of Efrem’s life. These notions, according to several 
researchers, indicate that the text would have been written later than in the 16th 
century, perhaps in the latter half of the 17th century, when the deserted monas-
tery of Perekomsk was re-founded.286 Nevertheless, the preserved versions of the 
hagiography of Efrem do not seem to be especially reliable sources in evaluating 
his possible involvement in the foundation of Valaam. 
According to Natalia Okhotina-Lind, there are two other sources that may sup-
port the idea that Efrem Perekomskii could actually have lived earlier than pre-
sumed. The first one is a calendar text, written between 1510 and 1520. It mentions 
16 May as the commemoration day of the transfer of Efrem Perekopskii’s remains, 
confirming that the event had taken place earlier than in 1545. Additionally, the 
Third Chronicle of Novgorod refers to the foundation of a monastery and building 
a church of St. Nicholas in Verend287 during the archbishopry of Ioann of Novgorod 
in 1407288. This supports the information of Skazanie o Valaamskom monastyre, 
according to which Efrem would have founded the monastery of Perekomskii at 
the turn of the 15th century, instead of the event taking place some half a century 
later.289 
This would also further explain the scarcity and stereotypic nature of the 
information concerning Efrem, as well as the mistakes in the dates of his life. If 
the original hagiographic text had been written in connection with the canoniza-
tion taking place in 1549, as one would assume in light of the general procedures 
of veneration290, it may well have been already based on relatively obscure and 
distant information, which would have fitted into the generally accepted, formal 
framework of hagiography. Perhaps Aleksandr Svirskii’s life had been used as a 
model, as Kliuchevskii suggested. Copying and borrowing were, after all, normal 
practises in composing hagiographic texts, which often were written a long time 
after the person in question had passed away291.
284 Sokolova 1989, 311-313.
285 Okhotina-Lind 1996, 55.
286 Kliuchevskii 1988, 263-264. Sokolova 1989, 311-313. Okhotina-Lind 1996, 56-57. 
287 The monastery of Perekomsk was located by the river Verend.
288 “Novgorodskaia III letopis’’” (g. 6906-6915), 234. 
289 Okhotina-Lind 1996, 57. 
290 Golubinskii 1903, 41-42.
291 See e. g. Likhachev 1967, 17. Ingham 1991, 131.
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What can we make of these remarks and suggestions? As is the case with 
other events and dates concerning Valaam’s early history, the sources concerning 
Efrem’s role in the foundation of the monastery are obscure and contradictory. 
In addition, the conclusions drawn depend on how the researcher personally val-
ues the reliability of each source. Therefore Kirkinen, who considers Skazanie o 
Valaamskom monastyre as a loose and unreliable piece of the literary culture of the 
ideologically turbulent 16th century, suggests that the whole text might have been 
written in order to praise Efrem Perekomskii by giving him the honour of found-
ing another, more significant monastery in addition to that of Perekomskii, and 
perhaps to serve as a source for writing his hagiography. In addition, he proposes 
that the writer might have been a Novgorodian monk, who was either living in the 
monastery of Perekomsk, or had otherwise close relations to it.292 
The suggestion of Kirkinen seems to be relatively farfetched in light of the 
text as a whole. Despite his role as the “first” founder of Valaam, Efrem is clearly 
presented as a secondary figure in the process when compared to Sergei and even 
German. He also steps aside in the very beginning of the story, and there is no 
further mention of him in the text. Therefore, it is hard to believe that a detailed 
text concerning Valaam monastery, clearly concentrating on the activities and 
posthumous phases of Sergei and German, would have been written for the glory 
of Efrem Perekomskii. Rather, as is suggested above, there seems to be quite 
strong evidence for the writing of Skazanie o Valaamskom monastyre having been 
a literary attempt to form a coherent founder cult for Valaam. While Kirkinen 
suggests that Efrem was presented with Sergei and German in order to let the 
company of more famous saints add to his honour293, it seems more likely that the 
issue was vice versa. After all, it was Efrem, who had already been canonized by 
Metropolitan Makarii by the time Skazanie o Valaamskom monastyre was written, 
whereas the cult of Sergei and German seems to have existed so far only at the 
local level.
The lack of supportive information concerning Efrem’s role in Valaam’s his-
tory, both in the monastery’s own tradition and other textual sources, is not sur-
prising, considering the scarcity, late emergence and the contradictory and stere-
otypical nature of the information concerning the figure of Efrem in general. This, 
combined with the similar lack of sources concerning Valaam’s early phases, gives 
a researcher quite a bad hand for making any conclusions either for or against the 
role of Efrem in the foundation of the monastery. Of course, the dramatic events 
described by the writer of Skazanie o Valaamskom monastyre, e. g. the anger of 
the inhabitants and Efrem moving on when the troubles began, may have been 
considered somewhat non-heroic and thus something to be omitted in creation of 
his saintly cult. Nevertheless, considering the late production of the hagiography, 
it is more probable that this period of Efrem’s life was not known to the writer. At 
least at some point of time it was overshadowed by the foundation of the monas-
tery Perekomskii, Efrem’s “own” monastery. 
292 Kirkinen 1995, 35-37.
293 Kirkinen 1995, 35.
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Moreover, from the point of view of Valaam, there was no reason not to tell 
the whole story. It may have been preserved in either the oral or textual tradi-
tion of the monastery in the 16th century before the sackings and desertion. We 
should not overlook the impression of the relatively realistic tone of the narration, 
especially when compared to medieval literary tradition in general. Instead of 
presenting an idyllic and idealistic picture of the monastery and its inhabitants, 
the writer describes troubles, violent events and even inner conflicts without com-
promising his general praising tone. The style of the text does not seem to be that 
of a “pious legend”294.
One could also ask why the writer of Skazanie o Valaamskom monastyre would 
have let Efrem have such a significant role in founding Valaam in a text which was 
clearly aimed at the glorification of Valaam and its two founder saints, especially if 
there had been no connection between him and Valaam. As Okhotina-Lind points 
out, the issue of Efrem (which she considers having been a part of the monastery’s 
tradition and thus having ended up in the text in the first place) is somewhat sec-
ondary for the narration in general, supporting the possibility of his involvement 
being a reliable historical fact295. 
Of course, even the temporary presence of St. Efrem might have been added 
to enhance the glory of the monastery, justifying the imaginary side trait in the 
story. A more reliable explanation may still be the simplest one: Efrem was there. 
Admittedly, his presence in this context is unexpected in light of the previous in-
formation. This express unexpectedness combined with the general obscurity of 
contradicting sources can actually indicate that the writer was describing events 
more precisely than the others, especially in a case where the source is undeni-
ably older and more detailed than the ones it is compared to. In other words: 
the mere arguments Heikki Kirkinen uses against the reliability of Skazanie o 
Valaamskom monastyre can paradoxically be used to defend it.
In any case, for a researcher using imagological tools, Efrem’s presence in 
Skazanie o Valaamskom monastyre is not a black-and-white issue. Efrem may have 
participated in the foundation of Valaam, or he may not have. What we know for 
sure is that for some reason he was included in Skazanie o Valaamskom monas-
tyre. As mentioned, his involvement in the events, whether historical fact or not, 
adds to the general honour and significance of Valaam monastery, making it an 
ideologically well grounded choice. Unlike Sergei and German, Efrem was already 
canonized in 1549. His merit was the foundation of another monastery, which 
would have been the reason there could not have been a founder cult based on 
Efrem’s figure in Valaam, even if he was the first one working for the establish-
ment of Valaam monastery.
Three other saintly figures are mentioned in Skazanie o Valaamskom monas-
tyre. Like Efrem, they gained the “official” status of saint in Makarii’s councils 
in 1549 or 1547: Savva of Solovetsk, Aleksandr of Svir and Arsenii of Konevets. 
If Skazanie o Valaamskom monastyre was written in order to include Sergei and 
294 Kirkinen 1995, 37.
295 Okhotina-Lind 1996, 55.
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German in the same category of saints, the presence of these honourable figures 
in the text can definitely seen as an advantage: if they had at one point resided 
in Valaam, the importance of both the monastery and its founders Sergei and 
German was enhanced, and worthy of mention. 
As pointed out, Skazanie o Valaamskom monastyre is the only known text that 
forms any connection between Efrem Perekomskii and Valaam monastery. The 
saint’s total absence in the 19th century accounts of Valaam’s early history clearly 
shows that any local tradition concerning him came to an end with the desertion 
of the monastery at the turn of the 17th century. 
2.3.2. Savvatii Solovetskii 
Savvatii Solovetskii is mentioned in Skazanie o Valaamskom monastyre as the first 
of the founders of the “three honourable monasteries, which were founded from 
Valaam monastery”296. The description of Savvatii’s stay in Valaam is short and 
laconic:
– after living in the monastery of Kirill by Belozero and the great Valaam monas-
tery and being blessed by the igumen, became the first inhabitant of the island of 
Solovetsk297.
Savvatii Solovetskii, as well Zosima Solovetskii, respected as his successor in es-
tablishing the Solovki monastery, was canonized in Makarii’s councils in 1547298. 
Savvatii’s stay in Valaam is also mentioned in the hagiography of Zosima and 
Savvatii Solovetskii, presumably written at the turn of the 16th century299. 
The background of writing the life of Zosima and Savvatii is reported in the 
text, describing how monk Dosifei from Solovki collected the information by the 
order of Archbishop Gennadii of Novgorod (1484-1504). Dosifei is described as 
having been a pupil of Zosima and a friend of monk Herman, whom he used as 
his informant.300 The actual writer of the oldest redaction seems to have been 
the metropolitan of Kiev, Spiridon-Savva, and the text was complemented when 
Zosima and Savvatii were officially recognized as saints in Makarii’s council in 
1547301. In addition to the issues of who wrote, what and why, the general chal-
lenges of using hagiographic texts as historical sources must be kept in mind; the 
purpose of a hagiography was to give the reader an ideal, divine model for a pious 
life by presenting a flawless saint reflecting the life of Christ (imitatio Christi)302. 
Therefore, even the most reliable-looking details of the texts must be treated with 
caution.
The Volokolamskii version of his life, written during the first third of the 16th 
century, describes how Savvatii, living in the monastery of Kirill in Belozero, 
296 ”Skazanie o Valaamskom monastyre”, 176-177.
297 Ibid. 
298 Golubinskii 1903, 83; 100.
299 See e. g. Dmitrieva 1988, 264-267.
300 ”Zhitie Zosimy i Savvatiia Solovetskikh” v redaktsii Volokolamskogo sbornika, 82-84.
301 See e. g.  Korpela 2002b, 98-99. Dmitrieva 1986, 264-267.
302 Rudi 2005, 79. Toporov 1995, 618. Siilin 2000, 55-57.
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hears of a place at Lake Ladoga which might be a suitable for his ascetic endeav-
ors: 
– an island called Valaam, and on that island a monastery built in honour of 
Transfiguration of Lord of ours Jesus Christ, and there the monks live in an ascetic 
way, working and living with the products of their work, continually singing songs 
and prayers for the praise of God303. 
Further on is a description of how the other monks in Valaam were constantly 
admiring and praising Savvatii’s pious efforts. The attention bothered him, giving 
him a reason to leave Valaam in order to seek solitude on the island of Solovki304. 
Curiously, the writer of Skazanie o Valaamskom monastyre expressly mentions the 
igumen’s blessing for the departure, whereas the hagiography describes how the 
igumen and other monks of Valaam were reluctant to let Savvatii go, which is why 
he left for Solovki secretly at night305. This detail might indicate that the writer of 
Skazanie o Valaamskom monastyre based his notion about Savvatii’s actual stay on 
the monastery’s tradition rather than the hagiographic text. It may be just a minor 
attempt to present the issue more favourably from the point of Valaam. 
One would think that the reluctance of the igumen and the brotherhood of 
Valaam expressed in the life of Zosima and Savvatii was merely a hagiographic ef-
fect used to emphasize the remarkable piety of the saint, as was the initial reason 
for Savvatii wanting to leave Valaam. A saint seeking solitude in order to avoid 
the praise of other people is a theme found in, e. g. the life of Aleksandr Svirskii, 
to which it seems to have been borrowed from the life of Sergei Radonezhkii. 
Moreover, the departure from the monastery at night is also found in the life of 
Kirill Belozerskii.306 These kinds of details, found in several texts, reflect the very 
nature of hagiographic tradition, in which “historiographical truth,” as understood 
today, is subordinate to the literary form and the appropriate presentation of the 
saintly figure.
The express blessing of the igumen mentioned in Skazanie o Valaamskom 
monastyre was repeated in the case of Aleksandr Svirskii, indicating that the 
writer wanted to emphasize the significance of Valaam in the text by presenting 
it as the “mother monastery” of the two famous monasteries that, in addition, 
had a more significant role in the 16th century politics than the more peripherally 
located Valaam307. There is no reason to doubt that Valaam had some kind of a 
role in founding the other monasteries in the northwest areas, and Savvatii may 
well have spent time in Valaam at some point of time. However, the details of the 
relationships between Valaam and the other northwest monasteries, such as the 
ones of Solovki and Svir, are not known, and hagiographic texts give no real as-
surance whatsoever. As suggested above, at least the case of Zosima and Savvatii 
303 ”Zhitie Zosimy i Savvatiia Solovetskikh” v redaktsii Volokolamskogo sbornika, 14.
304 ”Zhitie Zosimy i Savvatiia Solovetskikh” v redaktsii Volokolamskogo sbornika, 14-16.
305 ”Zhitie Zosimy i Savvatiia Solovetskikh” v redaktsii Volokolamskogo sbornika, 15-16.
306 Siilin 2000, 58.
307 Korpela 2005, 49-50.
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may well have been used as a model for the attempt to create a founder cult for 
Valaam in the 16th century.
Thanks to his hagiography, Savvatii’s stay in Valaam remained a firm part of 
the monastery’s literary tradition even after the desertion. It was mentioned, for 
example, in the monastic rule of Valaam, written in 1784, as well as in the other 
early accounts of Valaam’s history308. Later on, it was included in practically all of 
the printed historiographical accounts produced in the 19th century as well, the 
details presented in accordance with the hagiography.  
2.3.3. Aleksandr Svirskii 
The second monastery founder listed in Skazanie o Valaamskom monastyre 
is Aleksandr Svirskii, whose relationship to Valaam is described like that of 
Savvatii’s:
 –  the second  – Aleksandr, who founded the monastery of the holy Life-giving 
Trinity by the great river of Svir and shone forth through wonderful miracles that 
cannot be described by words. And this great, holy miracle-worker Aleksandr be-
came a monk in the illustrious Valaam monastery and was blessed by the igumen 
to found a monastery”309.
Aleksandr Svirskii was officially venerated in 1547 in the council of metropolitan 
Makarii310. Notably, Makarii had been a contemporary of Aleksandr, and due to 
his post as the archbishop of Novgorod he had personally acquainted himself with 
the Svir monastery. Makarii also favoured cenobitic monasteries, Svir monastery 
being a good example. In addition, it was a good base for spreading Orthodoxy 
amongst the “pagan” inhabitants of the Karelian area311. These connections to the 
centre of Muscovite power seem to have created the preconditions for the fame 
and prestige of the Svir monastery and its founder312. This prestige was reflect-
ed in the eagerness with which Valaam monastery was connected to Aleksandr 
Svirskii both in the 16th century and after the re-establishment in the 18th and 
19th centuries. 
Aleksandr’s hagiography was written in 1545 by Irodion, the igumen of the 
Svir monastery, who had personally known Aleksandr. Nevertheless, the text 
was compiled according to the rules of hagiographic writing, including loans from 
appreciated texts of the genre, in order to ensure the formality and orthodoxy of 
the literary product. The result was a success in the sense that the text was, in its 
turn, used in compiling hagiographies to follow.313 
308 See e. g. AOFMOV Val. XII. “Ustav obshchezhitelnyi Valaamskago monastyria” (written on paper 
dated in 1799). 416, 106-109. The text is a copy of the version written in 1784 (see Onufrii 2005, 599). 
RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, 7; et al.
309 ”Skazanie o Valaamskom monastyre”, 176-177.
310 Golubinskii 1903, 100.
311 See e. g. Karvonen 2008, 107-108.
312 Karvonen 2008, 107-108.
313 Dmitriev 1986, 440-442. Siilin 2000, 55-56; 61.
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Lea Siilin has studied the life of Aleksandr comparing its details to other hagi-
ographic texts. As a result, she has found numerous stereotypic themes. For ex-
ample, Aleksandr’s first connection to Valaam is described to have taken place 
through monks visiting his home village. Despite the seemingly reliable nature 
of the detail, a similar theme can be found in the life of Sergei Radonezhkii. 
The description of Aleksandr’s stay in Valaam under the guidance of igumen 
Ëakim includes similar loans from other texts, especially the life of Feodosii 
Pecherskii.314 
As is the case with Savvatii Solovetskii, the stay of Aleksandr in Valaam is 
entirely plausible in light of historical knowledge concerning monastic activities 
in the area. In any case, due to the literary tradition preserved in the relatively 
detailed hagiography, the memory of Aleksandr Svirskii was rekindled at Valaam 
quite soon after the re-founding of the monastery. The status of Aleksandr as an 
already established saint was undoubtedly one of the reasons for the leaders of 
the monastery to underline his connection to Valaam. For example, a side altar of 
the wooden church was already dedicated to him 28 June, 1759315. Like Savvatii, 
Aleksandr was mentioned in the monastic rule of Valaam in 1784, as well as in the 
first attempts to write the historiography of Valaam during the first two decades of 
the 19th century316. Aleksandr is also mentioned in practically all of the history ac-
counts published in the 19th century, and the ideas concerning his stay in Valaam 
are presented according to his hagiography. 
Indeed, during the 19th century Aleksandr Svirskii was established as the most 
prominent of the saintly figures of Valaam, naturally after the founder saints 
Sergei and German. For example, in Valaamskii monastyr´ (1864) there are twelve 
pages dedicated to the life of Aleksandr, while literary attention given to Savvatii 
of Solovki covers only two pages. The same tendency to emphasize Aleksandr 
Svirskii’s ancient presence in Valaam continued in later publications.317
Even though the 19th century’s image of Aleksandr Svirskii’s stay in Valaam 
is based on his hagiography, there seems to be one relatively late detail added to 
the tradition. Many of the 19th century popular accounts describe how Aleksandr 
moved from the main island of Valaam to a smaller one, in order to find solitude 
for his ascetic endeavours. The legend is mentioned, for example, in Puteshestvye 
ko sviatym mestam russkim (1840), which describes how Aleksandr “— spent many 
years in solitude on a holy island near Valaam, where his cave is still shown in 
the rock”318. Valaamskii monastyr´ (1847) pointed out the issue as well, and Polnoe 
sobranie istoricheskikh svedenii o vsekh byvshikh v drevnosti i nyne sushchestvuiush-
chikh monastyriakh i primechatel’nykh tserkvakh rossii (1852) mentioned Aleksandr 
314 Siilin 2000, 57-59.
315 Onufrii 2005, 54.
316 See e. g. AOFMOV Val. XII. “Ustav obshchezhitelnyi Valaamskago monastyria” (written on paper 
dated in 1799). 416, 106-109. The text is a copy of the version written in 1784 (see Onufrii 2005, 599). 
RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, 7; et al.
317 Valaamskii monastyr´ 1864, 22-33; 36. See e. g. Valaamskii monastyr´ i ego podvizhniki 1889, 33-
43.
318 Murav’ev 1840, 138.
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Svirskii having lived in Valaam “in a cave” for a long time after taking monastic 
vows in the monastery319.
It is to be expected that the most detailed descriptions of this idea can be found 
in the monastery’s own publications. This is how Valaamskii monastyr´ (1864) de-
scribes the moves of Aleksandr in Valaam:
At first he was in the dormitory, and then retrained for silence to one of the monastic 
islands. That island, for the memory of the holy inhabitant, is called Holy, and to 
the present day there have remained the traces of the hard-working life of vener-
able Aleksandr: his cave and a grave, which according to the tradition, was dug by 
him”.320
According to Okhotina-Lind, this piece of tradition concerning Aleksandr’s cave 
is most probably of an apocryphal nature. It is not included in the hagiographic 
texts concerning Aleksandr Svirskii, even though Okhotina-Lind considers it pos-
sible that it could have been found in some of the unpublished versions, written 
during the 18th or 19th centuries.321 In any case, when captain Ia. Ia. Mordvinov 
visited Valaam in 1777, he was shown a wooden cross and a church on Holy Island, 
as well as a cave and a stony hill, where “the venerable ones once lived”. He also 
mentioned that the church was built under the direction of igumen Efrem.322 
Mordvinov’s writings are proof of the ideas concerning Holy Island and 
the hermit’s cave already existing in the 1770s. However, he does not mention 
Aleksandr Svirskii, but vaguely writes about “the venerable ones” instead. In 
light of the sources available, there is no direct evidence that Holy Island and its 
cave would have been connected expressly to Aleksandr Svirskii at the time of 
Mordvinov’s visit. The “venerable ones” rather seems to refer to the founders of 
the monastery323. 
Perhaps the idea of the cave and its ascetic resident(s) did not appear out of 
nowhere in the 18th century, but had some roots in the local, oral tradition. In 
Skazanie o Valaamskom monastyre there is an interesting geographical descrip-
tion:
And they found one island on the eastern side of this big island – very beautiful 
and high and having the shape of a haystack, evenly shaped from bottom to the top, 
in height more than 50 sazhens, formed of one stone with just one ascent. The top 
of this island was smooth and glistening with unspeakable beauty. The size of the 
circular place is about 50 sazhens, and by the Creator intentionally and wonderfully 
made, and here was a marvellous stony cave.324 
319 Valaamskii monastyr´ 1847, 7. Ratshin 1852, 474.
320 Valaamskii monastyr´ 1864, 36.
321 Okhotina-Lind 1996, 102.
322 Mordvinov 1888, 44.
323 Spiridonov & Iarovoi 1991, 76-78.
324 ”Skazanie o Valaamskom monastyre”, 164-165.
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The description of the place might well refer to the island that was known as 
Holy Island in the 18th century. It suggests that there may have been a strand of 
local tradition stretching from the 16th to the 18th century. Since it was a popular 
water route used by locals both in winter and summertime by the island, there 
would have been a good chance for such a piece of tradition to survive in oral form 
amongst the people living and working in the area (not to mention how useful it 
was for the re-established monastery to mark its area with spiritual landmarks 
that may have already had some traditional meanings connecting them to mo-
nastic life).325
When would have Aleksandr Svirskii entered the picture, and why were the 
island and the cave associated with him instead of e. g. Sergei and German? The 
cave of Aleksandr Svirskii is already mentioned in the monastic rule of Valaam 
written in 1784, with no detailed description of its location326. In 1789 igumen 
Nazarii wrote to Metropolitan Gavriil explaining that Aleksandr Svirskii used to 
live in solitary not far from the monastery while staying in Valaam. According to 
the igumen, there was an intention to build a stone church dedicated to All Saints 
on the spot where there had once been a wooden one327. 
The igumen did not mention Holy Island, indicating that the tradition con-
cerning the details of Aleksandr Svirskii’s stay in Valaam was still in the state 
of formation at the turn of the 19th century. However, it did not take long for the 
island to become the concrete landmark linking Aleksandr to Valaam. The idea 
of Holy Island was not included in the relatively detailed Istoriograf Valaamskogo 
monastyria, ili rozyskanie o ego drevnosti i pokazanie nastojashchago ego poloz-
henija (1811), but it is mentioned in Istoriograf Valaamskago monastyria, written 
somewhat later 328. 
The sharpening of the tradition concerning Aleksandr Svirskii from the turn 
of the 19th century onwards seems to be a part of the general attempt to tighten 
the links in the network of saints connected to the monastery and to underline 
the presence of the most famous and popular saintly figures of the Karelian area 
at ancient Valaam (as mentioned, the status of Aleksandr and his monastery had 
already been created and established in the 16th century). Moreover, the trend was 
connected to the contemporary phases of the diocese of Olonets, the independ-
ent existence of which was affirmed in 1828. The consolidation of the diocese in 
the 19th century included the strengthening of its ideological and authoritative 
foundation by collecting information of the local saints. Aleksandr Svirskii was 
presented as an especially important teacher figure in the Karelian area: many of 
the local saints were eagerly listed as his students during the 19th century. Despite 
its financial difficulties in the 18th and 19th centuries, the Svir monastery was a 
significant place, serving e. g. as a residence of the archbishops of Olonets.329 
325 Spiridonov & Iarovoi 1991, 78.
326 See e.g. AOFMOV Val. XII. “Ustav obshchezhitelnyi Valaamskago monastyria” (written on paper 
dated in 1799). 416, 113. The text is a copy of the version written in 1784 (see Onufrii 2005, 599.
327 CGIA, f. 19, op. 1, 14327, l. 1. Onufrii 2005, 70.
328 OCM, 80. “Istoriograf Valaamskago monastyria”, 16.
329 Kozhevnikova 2001a, 79. Karvonen 2008, 149-156. 
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The estimated timing of the connection between Aleksandr Svirskii and Holy 
Island fits in the picture. Igumen Innokentii, who was born in the area of Olonets, 
had a good, personal relationship to the forming diocese, and he was dedicated to 
strengthening the ties between Valaam and the eastern side of Lake Ladoga330. The 
correspondence of Valaam shows that the exchange of monks between Valaam 
and the monasteries of the Olonets area – the monastery of Aleksandr Svirskii in 
the front line – was becoming more active during the second decade of the 19th 
century331. These connections and aspirations may well explain the special status 
and growing importance of Aleksandr Svirskii in the 19th century historiography 
of Valaam. In addition, a general eagerness existed to “collect” saintly figures of 
the Karelian area in order to attach them to the new monastery’s image. Obviously, 
these contemporary developments fed the general attention on the local saints of 
Olonets, as we can see in the following chapters.
We should not underestimate the imagological power of concrete landmarks, 
either. Sergei and German were already concretely present on the main island, 
their sarcophagus having been placed in the main church. Even if their figures 
had been connected to the Holy Island before, the established founder cult did 
not “need” the island any more332. By linking the cave to Aleksandr Svirskii in-
stead, the monastery was able to concretely adopt some yet another saint’s, and 
his monastery’s, honour and authority. In addition, by emphasizing Aleksandr’s 
ties to Valaam, the monastery gained ideological advantages connected to the 
establishment of the new diocese. 
In general, the ideas of Holy Island seem to have served the urge to pinpoint 
concrete places, such as the famous hermit’s cave, where pilgrims and other visi-
tors could experience the sacredness of Valaam through visible symbols. There 
was a strong attempt to create such sacred markers around the monastic islands. 
During the 19th century numerous sketes were built on the main island as well as 
on the smaller ones next to it. In the area of Nikon the sketes and churches formed 
a “scale model” of the holy places of Jerusalem, thus giving a visitor a chance to 
imitate a pilgrimage in the original places. Also the cemeteries of monasteries 
were popular places to visit. Concrete sights, such as Aleksandr’s cave and the 
imaginary grave of King Magnus Eriksson (see chapter 3.1.4.), illustrated and 
concretized the holy past of Valaam in a way that undoubtedly appealed to the 
imagination of pilgrims and visitors. 
Moreover, caves have been value-laden landmarks in the Christian monastic 
tradition, reminding of the first hermits and their struggles in deserts. Therefore 
it was more than appropriate that a significant cave was also included in the 
early 18th century historical ideas of Valaam, even more so, since there were 
holy caves in other northwestern monasteries, e. g. in Solovki and Paleostrov. 
Having a “cave tradition” of its own would have enhanced the authority and im-
portance of Valaam with one more link to early Christianity as well as to the 
330 Kozhevnikova 2001a, 79. Spiridonov & Iarovoi 1991, 87-89.
331 AOFMOV, Aa:1-2 (Lists of arrived letters 1782-1812 and 1813-1825).
332 See also Spiridonov & Iarovoi 1991, 91. 
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Christianization of Rus’, which was connected to the famous cave monastery of 
Kievo-Pecherskii.333 
Places like Holy Island were recalled in practically all of the printed travel 
stories, consolidating the tradition in narrative form.334 They neatly fit into the 
definition of the concept of loci memoriae/lieux de memoire335. While the concept 
is commonly used in the context of war memorials, it also helps to understand 
the nature of symbolic places of a religious nature. Quite often the two are in-
tertwined. The cave of Aleksandr Svirskii is an example of giving a narrative a 
concrete, spatial form, which pinpoints it to a certain time and place, thus con-
solidating a group’s identity and its ideas of common past336. “The group” can here 
be interpreted in a multilayered way: it can refer to the monastic community, the 
monks and the visitors sharing the same set of religious beliefs, and in the con-
text of nation building and national history writing, “the Russians”, for which the 
places connected to the lives of Russian Orthodox saints represent(ed) concrete 
landmarks of national history – or mythistory. 
It is not an exaggeration to suggest that the creation and upholding of loci me-
moriae have shaped the image of the past of Valaam in profound ways: they have 
offered concrete places to for people to visit in person and thus consolidate the 
collective perceptions concerning the monastery in one’s mind. Simultaneously 
literary and pictorial representations of such places have created and recreated the 
public, shared image of the monastery and its history337. In a similar way, as noted 
above, Valaam as a whole can be seen as a symbolic place of collective memory.
2.3.4. Savva, the founder of Sennoi monastery
The last one of the three monastery founders bundled together in Skazanie o 
Valaamskom monastyre is Savva, the founder of the Sennoi/Sennianskii monas-
tery: 
– the third, Savva, who on the island of Sennianskii founded the miraculous and 
spiritual hermitage in the name of the most holy life creating Trinity, being helped 
by the Christ esteemed lord, grand prince Ivan Ivanovich, the brother of the great 
prince Vasilii Ivanovich of All Rus’.338  
In light of textual sources Savva is an obscure figure. Golubinskii does not men-
tion him at all in his Istoriia kanonizatsiia sviatykh (1903). According to Okhotina-
Lind, he could have been the same person as Savva, a monk of the Sennoi monas-
tery, who in 1488 wrote a polemic text against heresy. The text is actually the only 
source, besides Skazanie o Valaamskom monastyre, that refers to any monastic 
actor called Savva in relation to the Sennoi monastery.339 
333 Spiridonov & Iarovoi 1991, 77-78.
334 See e. g. Puteshestvie na Valaam 1896, 76-80. Raivo 2000, 158-164. Kilpeläinen 2000, 106-109.
335 Nora 1996, 1-20. Raivo 2004, 63.
336 Raivo 2004, 63.
337 See also Raivo 2004, 64.
338 ”Skazanie o Valaamskom monastyre”, 176-177.
339 Okhotina-Lind 1996, 105-106.
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The appearance of Ivan Ivanovich in the text, clearly referring to Ivan III 
(1440-1505), suggests that the monastery was founded at the end of the 1470s or 
in the first half of the 1480s. That was the period when the grand prince was his 
father’s co-ruler dealing with issues concerning Novgorod, before receiving Tver 
as the area of his responsibilities in 1485340. 
There is not much information on the monastery of Sennoi, either. It was men-
tioned in some 16th century sources including a list of monasteries and churches 
in the area of Novgorod, compilated in 1577-1589, and in an order given by the 
archbishop of Novgorod, dated in 1581. There is also a Swedish source noting the 
existence of a deserted wooden monastery in 1590.341 
The Sennoi monastery was probably located quite close to the monasteries of 
Valaam and Konevets. Consequently, it may have had close relations to them342. 
If that was the case, the appearance of the monastery as well as its founder in 
Skazanie o Valaamskom monastyre is not unexpected, considering the attempt 
of the writer to list the famous and respected monasteries that were known to 
have branched from Valaam, or at least to promote the interpretation and idea of 
Valaam as a “mother monastery” and a spiritual center. 
When it comes to the participation of Ivan Ivanovich in the event of the foun-
dation, the detail – whether historically correct or not – may simply have been 
included in the text to add to the significance of the event by connecting it to the 
grand prince. Additionally, it may have created some balance between Sennoi and 
the two more famous and prestigious monasteries and their “officially” canonized 
founders in the text. Whereas two other monastery founders, Savvatii Solovetskii 
and Aleksandr Svirskii, were already widely respected saints due to their official 
veneration in 1547 (their icons had even been placed in the Uspenskii sobor of 
the Muscovite Kreml), the founder cult of Savva took place only at a local level, if 
it ever even existed.  
Therefore, the mention of a secular ruler would have been symbolic proof of 
the foundation of Sennoi as an important effort, also emphasizing the authority 
and significance of the mother monastery, Valaam. As noted above, Skazanie o 
Valaamskom monastyre was written during a period when a large part of literary 
production was toned by the Muscovite viewpoint also in the area of Novgorod. 
Inclusion of Muscovite rulers in texts was part of that trend.343 As discussed 
above, the writer of Skazanie o Valaamskom monastyre also emphasized the role 
of Ivan IV in the procedure preceding the transfer of the remains of Sergei from 
Novgorod to Valaam. 
Whatever the relationship between Valaam and the monastery of Sennoi and 
its founder, the memory of Savva in the tradition of Valaam did not live through 
the desertion. There is no mention of him in later sources, at least in those known 
to us today. 
340 Okhotina-Lind 1996, 102-103.
341 Geiman 1941, 44; 275. Okhotina-Lind 1996, 102-103.
342 Okhotina-Lind 1996, 103-104.
343 See e. g. Crummey 1987, 192-195. Korpela 2005, 22-23. Miller 1979, 263-369.
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2.3.5. Arsenii Konevskii
Apart from the three monastic founders, there is yet another saintly figure men-
tioned in Skazanie o Valaamskom monastyre. He appears in the context of the 
transfer of Sergei’s remains from Novgorod to Valaam. When igumen Pimen, 
after succeeding in his efforts to get permission to bring the remains to Valaam, 
returning with the relics, the wind persistently blows his boat to the shore of 
Konevets: 
– they soon passed the great river Volkhov, then quickly sailed over the depths of 
Lake Neva and reached the venerable monastery of the Nativity of our most holy, 
glorious Sovereign Mother of God, the true virgin Mary – the Konevets monas-
tery. There a glorious miracle happened: due to the favourable wind, igumen Pimen 
wanted to proceed quickly to his monastery past the monastery of the holy Mother 
of God in Konevets, and its great founder, holy Arsenii. When he asked the steers-
man to bypass the island of the monastery, a strong contrary wind began to blow 
and push them back, like out of necessity. Then igumen Pimen remembered that 
both of the holy founders – Sergei of Valaam and Arsenii of Konevsk, when living in 
the flesh, shared a complete love of Christ and were living during the same years. 
When remembering this, the igumen understood that great Sergei wanted to stay 
with his friend and brother in Christ, and ordered the boat to be turned towards the 
monastery. When the igumen of the monastery heard that the remains of the saint 
arrived to them of their own will, he arranged for all the brethren a reception with 
sacred vestments, censers and singing. And with great respect the remains of the 
saint were brought into the monastery, and there they rested the whole night. In the 
morning the prayers of the saint had turned the wind favourable again, and igumen 
Pimen continued his travel with the saint.344
Unlike in the case of Valaam, there is a clear mention of the foundation of the 
Konevets monastery  in chronicle sources. The first preserved one can be found 
in the so-called Novgorodian Karamzin Chronicle, which has been preserved as 
one copy written at the end of the 15th century or at the beginning of the next. It 
mentions how in 1398 (6906) “a church in the name of the Birth of the Holy Mother 
of God was founded on the island of Konev”345. The Novgorodian III chronicle, 
written during the 1670s gives a more detailed description of the foundation of 
Konevets monastery: 
In 6906. There was built a church of Holy Mother of God out of stone, in the lake of 
Ladoga, on the island of Konev, and a monastery was built, during archbishop Ioann 
of Novgorod the Great and Pskov346. 
344 ”Skazanie o Valaamskom monastyre”, 184-185.
345 “Novgorodskaia Karamzinskaia letopis’”, 93. Bobrov 2000, 123.
346 ”Novgorodskaia III letopis’” (g. 6906-6915), 233.
90
Why did the monastery emerge in the chronicle scene expressly in the Novgorodian 
Karamzin Chronicle, not in the earlier products of the Novgorodian chronicle 
tradition? According to A. G. Bobrov, the writer of the Karamzin chronicle was 
Varlaam, who was tonsured in the Lisitskii monastery in Novgorod before moving 
to the monastery of Troitse-Sergiev (where he wrote the chronicle) at the begin-
ning of the 15th century. According to the hagiography of Arsenii Konevskii, he 
had resided in the same Lisitskii monastery before his journey to Mount Athos, 
obviously at the same time as Varlaam347. The monastery was a well-known cen-
tre of textual production, and it had formed and maintained active connections 
to Mount Athos, one token of which was Arsenii’s journey and the foundation of 
Konevets monastery348.  
In the hagiographic texts concerning Arsenii of Konevets the foundation year 
is mentioned as 1393 (6901) and the year of the death of the founder as either 1447 
or 1444, depending on the version. The earliest one of the preserved manuscripts 
of the hagiography has been dated to the 17th century, even though it has been sug-
gested that the original hagiography would have been written already in the mid-
dle of the 16th century, perhaps in connection with the councils of Metropolitan 
Makarii.349 When exactly Arsenii Konevskii was included in the national calendar 
of saints is not known, either. He was not included in the list of saints canonized 
in the councils, and Golubinskii gives a time span as long as 1549-1721, during 
which the canonization took place350. 
What is interesting in the context of our study is that Skazanie o Valaamskom 
monastyre seems to be the earliest source linking the founder of Konevets to 
Valaam. Despite the seemingly firm status of Arsenii of Konevets in the tradi-
tion of Valaam, the idea of Arsenii’s stay in Valaam (between his arrival from 
the Mount Athos and founding the Konevets monastery) appears in the hagi-
ographic scene only at the beginning of the 19th century, when Illarion, the igumen 
of Konevets, included the detail in his version of the life of Arsenii351. There is no 
trace of the founder’s stay in Valaam in earlier versions of the monastery’s history. 
When it comes to the historiographical accounts of Valaam, the first mention of 
Arsenii can be found in Sulakadzev’s compilation, in which he refers to the work 
of Illarion352. 
However, the idea of Arsenii’s stay at Valaam is earlier mentioned in 
Puteshestvye ko sviatym mestam russkim (1840): 
347  Bobrov 2000, 122-123. Sluzhba prepodobnomy Ottsu nashemu Arseniiu, Konevskomu chudotvortsu 
1864, 26. ”Pyhittäjä Arseni Konevitsalaisen elämä” (translation of the unprinted text in Finnish by 
Kirkinen & Widnäs 1963), 26.
348 Bobrov 2000, 114-117.
349 Okhotina-Lind 1996, 106-107. Golubinskii 1903, 148-149.
350 Golubinskii 1903, 148-149.
351 See e. g. Sluzhba prepodobnomy Ottsu nashemu Arseniiu, Konevskomu chudotvortsu 1864, 49. The 
version including the mention of Valaam was first printed in 1850. See also Okhotina-Lind 1996, 
108. Kirkinen & Widnäs 1963, 20.
352 AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo monastyria”, 12.
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Holy igumen Arsenii, having returned from the mountain of Athos with an icon of 
the Mother of God, by the blessing of the Novgorodian ruler, St. Evfimii, found his 
way to the lake of Ladoga, and spent some time at Valaam during the time of igumen 
Porfirii, and because of the number of the monks there, retreated to the uninhabited 
island of Konevets, where he destroyed the paganic idol called Koni kamen [horse 
stone] and founded his monastery”.353 
The detail had also found its way into Polnoe sobranie istoricheskikh svedenii o vsekh 
byvshikh v drevnosti i nyne sushchestvuiushchikh monastyriakh i primechatel’nykh 
tserkvakh rossii published in 1852.354
Later, the idea of Arsenii Konevskii’s stay in Valaam was included in practi-
cally all of the popular-historiographic publications that were detailed enough to 
list the famous figures connected to Valaam. There were also new details added. 
For example Valaamskii monastyr´ (1864) included a description of how the monks 
of Valaam loved Arsenii so much that igumen Sila sent a monk to persuade him 
to return to Valaam, with no result. The detail is borrowed from the printed hagi-
ography of Arsenii, published in 1820.355
Without the testimony of Skazanie o Valaamskom monastyre, it would be easy to 
label the story of Arsenii’s stay in Valaam as a piece of 19th century tradition, aim-
ing to decorate the historiographic image of the monastery with numerous saintly 
figures collected from the monastic scene of the Karelian area. Of course, from a 
historical point of view some kind of a connection between the two monasteries 
would have been a logical and expected one: they were located close to each other 
and, if the information given by Skazanie o Valaamskom monastyre and other tex-
tual sources about the foundation of Valaam and Konevets is historically correct, 
the foundation of both was a result of the same wave of monastic colonisation of 
the northwest areas. 
However, if we leave aside other speculations about the identity and phases of 
Arsenii Konevskii we may ask the inevitable question: if there was a connection 
between Arsenii and Sergei (or Konevets and Valaam), why was Valaam not men-
tioned in the hagiography of Arsenii? Of course, Skazanie o Valaamskom monas-
tyre does not explicitly claim that Arsenii would have actually lived at Valaam, 
either. Sergei and Arsenii’s acquaintance and “sharing the love of Christ” would 
not have presupposed them to actually living in the same monastery at any point 
of time, due to the short distance between the monasteries. 
The two monks could also have met before the foundation of the monasteries 
at Ladoga, perhaps already at the Lisitskii monastery in Novgorod. According to 
Skazanie o Valaamskom monastyre, Sergei arrived from Novgorod, even though 
it does not give details of his life prior to arriving at Valaam, such as the mon-
astery where he was tonsured356. Moreover, in the 1390s numerous monasteries 
around Novgorod, including the monasteries of Lisitskii and Konevets, adopted 
353 Murav’ev 1840, 137. 
354 Ratshin 1852, 474.
355 Valaamskii monastyr´ 1964, 34. 
356 ”Skazanie o Valaamskom monastyre”, 164-165.
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the so-called monastic rule of Jerusalem and the communal form of monastic life, 
strongly influenced by ideas originating in Mount Athos. According to Okhotina-
Lind, the communal monastic rule of Sergei, as it is described in the text, bears a 
clear resemblance to the rule of Jerusalem.357 This suggests that Sergei was up-to-
date with the Greek trends of the monastic circles in Novgorod. It may have been 
due to a personal experience – Okhotina-Lind even suggests that Sergei might 
have visited Athos, like Arsenii Konevskii – or acquaintance with his relevant 
“colleagues”.358   
Arsenii never residing in Valaam would explain why he was not included in 
the text as part of  the group of famous figures of the monastery, the trinity of the 
monastic founders consisting of Savvatii Solovetskii, Arsenii Svirskii and Savva 
Sennianskii. Instead, he was presented separately from them. Okhotina-Lind 
also suggests that excluding Arsenii Konevskii from the group of the monastery 
founders might have referred to the foundation of Konevets being a result of the 
blessing by an igumen from Athos, not Valaam359. 
We may also propose that the absence of Valaam or its founders in the early 
versions of Arsenii’s life is yet another indication of the lack of a coherent founder 
cult in Valaam in the middle of the 16th century. If there was already a strong and 
well established cult of Sergei and German in Valaam, one would suppose that any 
connection of Arsenii to the neighbouring monastery would have been included 
in the hagiographic text in order to make use of Sergei and German’s saintly au-
thority in the process of creating a literary basis for the founder cult of Konevets. 
In light of the previously quoted taxation documents, both Valaam and Konevets 
were relatively prosperous monasteries in the 16th century in a regional scale. 
Their founder cults, however, seem to have yet been in the process of transform-
ing local venerations into generally accepted ones, the catalysts of the process 
being probably the councils of Makarii. 
It is not completely out of the question, either, that there would have been some 
kind of competitive tones in the relationship between Valaam and Konevets in 
ideological as well as concrete matters. After all, they had shared interests such as 
landed property in the same areas around Ladoga. If that was the case, the writer 
of Arsenii’s life could have left Valaam aside on purpose, even if there was a con-
nection between him and the monastery. However, these are mere speculations 
due to the lack of the source material.
The writer of Skazanie o Valaamskom monastyre may well have been famil-
iar with the hagiographic efforts concerning Arsenii of Konevets (as well as the 
ones concerning Aleksandr Svirskii and Savva Solovetskii). In Arsenii’s life it 
is described how he was looking for a suitable place to found a monastery. After 
visiting Konevets, Arsenii decided to move on and continue searching. However, 
a strong wind forced the saint to get back to shore and found the Konevets mon-
357 Okhotina-Lind 1996, 89.
358 Okhotina-Lind 1996, 89.
359 Okhotina-Lind 1996, 106.
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astery in the place chosen by God.360 In the description of Skazanie o Valaamskom 
monastyre, wind similarly forces igumen Pimen to stay in Konevets one night 
before moving on to Valaam with the remains of Sergei. This may refer to the 
writer’s knowledge of the hagiographic tradition being developed in Konevets, but 
it can also be a reflection of oral tradition or just the use of wind as a universal 
symbol of God’s power.  
However, as noted above, in its established form, the stay of Arsenii Konevskii 
at Valaam seems to be one of the relatively recent legendary interpolations of 
hagiographic texts. It appeared on the historiographical scene in the first dec-
ades of the 19th century, during a period when both Valaam and Konevets were 
going through an intensive phase of growth and construction. More specifically, 
the appearance of Valaam in the 19th century version of Arsenii’s life (which in 
its turn was the source for including the story in the historiographical image of 
Valaam) may have been a reflection of the close and quite concrete relations the 
two monasteries had during the 18th and 19th centuries. After Konevets gained 
the status of an independent monastery in 1760, some of its first leaders, such as 
fathers Tarasii in 1760-1787, Patermufin in 1785-1787 and Damaskin in 1801-1802, 
arrived at Konevets from Valaam. The two monasteries had also co-operated in 
sending missionaries to Northern America at the end of the 18th century361. 
Moreover, Igumen Illarion (1807-1823), the writer of the new version of 
Arsenii’s life, had also written the service for Sergei and German in 1817. His 
relationship to Valaam seems to have been a close and warm one: before the 
period of his leadership at Konevets he had expressed a wish to be placed either 
in Valaam or Konevets, the latter of which was the choice of the Metropolitan.362 
Moreover, the simultaneous and partly intertwined development of re-established 
Valaam and Konevets culminated in the canonization of the supposed founders 
of both Valaam and Konevets in 1819, after Emperor Aleksandr I visited both of 
the monasteries. 
However, probably due to its considerably smaller size and the “self feeding 
circle of fame” working for the benefit of its larger neighbour, Konevets remained 
behind Valaam in the 19th century, when it came to the general prosperity and 
popularity amongst tourists and pilgrims. Moreover, one could suggest that the 
express obscurity of the foundation of Valaam gave it a certain ideological advan-
tage, making it possible to create for Valaam an image as “one of the oldest” mon-
asteries in Russia and to link it to the mythical time of the Christianization of Rus’. 
Konevets was unable to make such claims to enhance its appeal; the date of the 
foundation was expressly mentioned in the chronicle tradition. On the other hand, 
due to the hagiography of its founder, as well as the legend of the icon that Arsenii 
was told to have brought from Mount Athos, Konevets had a strong ideological 
connection to Mount Athos and Greek ideas, which were especially popular in 
monastic circles at the turn of the 19th century. There was a tendency to emphasize 
360 ”Pyhittäjä Arseni Konevitsalaisen elämä” (translation of the unprinted text in Finnish by Kirkinen 
& Widnäs 1963), 31-32.
361 Arseni 1993, 27-30; 39-40.
362 Arseni 1993, 52-63.
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Valaam’s connections to Greek Orthodoxy at the beginning of the 19th century (see 
chapter 4.3.2.). The eagerness to label Sergei and German as Greek monks may 
partly have been a way to compensate for the lack of historio-hagiographic ties to 
Athos, which were the ideological strength of the neighbouring monastery. 
In any case, taking into consideration these 19th century viewpoints, it was not 
surprising that there was a growing tendency to emphasize the early connections 
of the two monasteries, beneficial for both Valaam and Konevets in ideological as 
well as in concrete ways.
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3.1. the reSurreCted monaStery in the 18th 
Century
3.1.1. The re-founded monastery and its founder cult
When Valaam monastery was deserted due to borderland warfare and seizure 
of the area of Ladoga by Sweden at the beginning of the 17th century, the monks 
were first evacuated to Nikol’skii monastery. The Swedish troops continued to 
advance, so the monks were transferred to the monastery of Ascension (Uspenskii) 
in Tikhvin. From there they moved on to the monastery of Antonii Dymskii, where 
they did not find permanent residence, either. In 1618 the remaining brethren 
were granted permission by Tsar Mikhail Fedorovich Romanov to inhabit the 
deserted monastery of Vasilii near Staraia Ladoga. According to contemporary 
documents, nine monks of Valaam were living in their new settlement in 1620.363 
The first steps of the “resurrection” of the deserted Valaam monastery in Lake 
Ladoga took place in 1715 after almost a century of interruption in its existence. 
The remaining brethren of “old” Valaam had deceased long ago, and even though 
the small monastery of Vasilii existed until 1734, it had not actively carried on the 
traditions that could have been characteristically defined as those of Valaam364. 
Therefore, the gradual re-establishment was started by the monks of Kirillo-
Belozero monastery after the Ladoga area had been returned to Russian rule 
after the period of Swedish dominance. They appealed to the tsar for the possibil-
ity to start cultivating the island of Valamo and to use the waters surrounding it 
for fishing. Imperial consent for the re-establishment of monastic activities was 
granted and signed by Prince A. D. Menshikov. Whether the tsar was personally 
acquainted with the matter, is not known. In 1717 a permit was confirmed for 
building a monastery and a church on the main island.365
A certain contradiction appears between the compliance of the power circles 
towards the re-establishment and the strict politics of Peter I towards the Orthodox 
Church and monasteries. One might suggest that the decision makers were vision-
ary enough to appreciate any attempts to consolidate the ideological grip of Russia 
in the regained areas, even more so, as the foundation of the new capital had 
brought the borderland area of Ladoga closer to the center of the imperium. 
363 Onufrii 2005, 27-29.
364 Onufrii 2005, 28-29.
365 Onufrii 2005, 32-36. Spiridonov & Iarovoi 1991, 56-57.
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What speaks in favour of a conscious attempt to symbolically strengthen the 
borderland area is the foundation of a new monastery in St. Petersburg by order 
of Peter I. The monastery was consecrated to St. Aleksandr Nevskii, who has 
been presented as a defender of Russian lands against the Catholic West, mostly 
due to his two victories against the Swedes and Teutonic knights in 1240 and 
1242. Peter, however, changed the cult of the saint to meet his own ideas and 
interests: he expressly ordered the relics of Aleksandr to be transferred from 
Vladimir to the newly founded monastery on 30 August 1723, the date commemo-
rating the peace of Nystad and victory over the Swedes.366 Aleksandr Nevskii had 
previously been presented as a monk and a warrior. However, Peter (in order to 
diminish the prestige of Moscow and the Orthodox Church and to emphasize the 
military aspect of Aleksandr’s cult) expressly ordered the saint to be represented 
in icons and other pictures as an earthly prince, carrying the signs of a princely 
warrior367. 
The foundation of the new monastery consecrated to Aleksandr Nevskii, com-
bined with the transfer of the saintly remains to the capital, strengthened the 
ideological status of St. Petersburg in relation to Moscow and Kiev: the figure of 
the defender of the Muscovite tsars was changed into one of the saintly protectors 
of St. Petersburg along with the Apostles St. Peter and St. Paul 368. These acts were 
complementing the efforts to create for the new capital the image of an imperial 
city in the spirit of Greek and Roman antiquity; in 1721 Peter was proclaimed 
Emperor and Father of the Fatherland – both being Roman titles.369  
In light of the emphasis on St. Petersburg as an imperial gateway to the West 
(the victory over the Swedes being an inseparable part of the image), the re-
foundation of Valaam fits neatly into the picture. Probably Peter and/or the power 
circles around him, agreeing to the re-establishment of the monastic settlement 
on the archipelago of Valaam, were primarily interested in the monastery as a 
monument to Russian imperial power in the regained Karelian area. Already in 
the medieval landscape, churches and other buildings manifested the presence of 
power to outsiders as well as to the inhabitants of the area. An island monastery 
can be seen to have continued fulfilling both of these functions in the 18th century 
landscape370.
To return to the resurrection of Valaam, the hundred years’ desertion obvi-
ously formed a deep rupture in the development of the traditions of the monastery. 
There was not much to begin with when the monks of Kirillo-Belozero monastery 
settled in and proceeded working on the re-establishment of Valaam371. This ap-
plied to concrete infrastructure as well as to the monastery’s symbolic existence. It 
can be said that the general process of the transfer of the medieval or pre-modern 
“religious memoria to nationally reinterpreted references to historical epochs and 
366 Isoaho 2006, 372-373. Schenk 2004, 130-142.
367 Isoaho 2006, 372-373. Schenk 2004, 130-142
368 Isoaho 2006, 372. Billington 1970, 185.
369 Hellberg-Hirn 2002, 23-24. 
370 Lind 2004, 8-9. 
371 Onufrii 2005, 33.
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key figures372” was clearly interrupted in the case of Valaam. It can even be asked 
whether it is justified to talk about a continuum of monastic traditions of Valaam 
at all, or simply treat the developments of the 18th and 19th centuries as the process 
of creating new ones.
Nevertheless, some traces of the monastic rules and practises of Valaam may 
have survived the period of exile, at least until the last monks of the deserted 
Valaam had passed away373. Local oral tradition may also have preserved some 
memories concerning the previous existence of the monastery. However, in gen-
eral the memory of the monastery was mainly preserved in several documents 
and texts. 
The memory of the cult of Sergei and German, including some ideas concern-
ing their supposed grave, seems to also have survived the desertion in some form. 
In 1696 the archimandrite of the monastery of Tikhvin had sent a futile appeal to 
the tsar for saving the remains of Sergei and German from the territory dominated 
by Swedes374. This may not have been as noble a request as it might seem: obtain-
ing relics of saints consolidated the authority and status of any given monastery. 
The idea of “unclaimed” relics must have been appealing for several reasons. Due 
to the exile of the monks of Valaam in the area of Tikhvin in the 17th century, it is 
possible that the memory of the founder cult had survived in some form, expressly 
in Tikhvin, if anywhere. 
Likewise, when monk Irinarkh arrived from Kirillo-Belozero monastery to 
Valaam in order to establish a monastic settlement on the island, he specifically 
asked donators to help in refounding the monastery in the name of Sergei and 
German375. The tradition concerning the venerable fathers may have survived 
partly in the form of orally transmitted information in the monasteries where the 
monks of Valaam had been evacuated, partly due to Valaamskaia beseda, or other 
texts unknown to us, which referred to their cult. 
All in all, details concerning Sergei and German’s previous cult or their per-
sonal histories seem to have vanished during the century of desertion and exile. 
The founder cult had to be gradually compiled totally anew on the basis of sporad-
ic mentions in the chronicles and other sources. This situation would explain the 
lack of detailed mention of the founder cult during the first half of the 18th century. 
In addition, there was a destructive fire in the monastery in 1754, which destroyed 
any textual or pictorial representations of the founder cult that may have been 
produced in the monastery during the first decades of its new existence376. 
Indeed, the mere survival of the re-established monastery was uncertain, 
due to numerous restrictions concerning monastic activities in the 18th century377. 
Consequently, the consolidation of the economic and spiritual status of the mon-
astery must have fully occupied the small number of monks residing at Valaam 
372 Rohdewald 2008, 289. 
373 Okhotina-Lind 1993, 97-98.
374 Spiridonov & Iarovoi 1991, 72.
375 Onufrii 2005, 33-35. Spiridonov & Iarovoi 1991, 72. 
376 Onufrii 2005, 54-55.
377 See e. g. Pospielovsky 1998, 106-122. Lisovoi 2002, 186-222.
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during the first decades of the century, leaving no time or energy for conscious 
and elaborate development of the founder cult or other distinguished traditions 
of the monastery378. A firm founder cult, based on hagiographic texts, would have 
helped the monks in their task of establishing the status of Valaam. Nevertheless, 
since there was no information available, filling the gap remained the task of 
leaders to come. 
The revival of the cult of Sergei and German seems to have begun in earnest 
during the time of igumen Efrem (1749-1782). A plan for new monastic buildings 
was drawn in 1751, mentioning that the grave of Sergei and German was located 
under the church that was to be built. There were also pictures of the venerable 
fathers in the wooden church built right after the fire of 1754, as well as in two 
new churches built in 1755.379 The fact that no churches were dedicated to Sergei 
and German at this stage is reminiscent of the slightly problematic status of the 
venerable fathers: they were not officially canonized saints, and practically noth-
ing was known about their lives and activities. Perhaps the monastery, being 
at the beginning of the process of becoming re-established both spiritually and 
materially, saw it more appropriate and “secure” to lean on more established, 
authoritative saints, such as John the Baptist and Apostle Andrew, instead of a 
somewhat obscure local cult. 
The unclear status of Sergei and German did not prevent the monastery from 
starting to develop their cult or new related traditions under Efrem’s leadership. 
In his account in 1777, captain Mordvinov referred to certain constructions on the 
so-called Holy island: 
– where we came to the shore, there was a wooden cross, and a pathway leading to 
a hill quite high. Halfway up there was a wooden church with pictures inside. The 
church was built and pictures made during the time of igumen Efrem. Behind the 
church there was a cave in the side of the stony hill, where the Venerable ones were 
once rescued.380.
The “venerable ones” obviously referred to Sergei and German, whose side altar 
and sarcophagi placed in the main church were also mentioned by Mordvinov: “on 
the southern side [there is an altar of] Venerable Sergei and German, the miracle 
workers of Valaam, and also their hidden remains, and on them a sarcophagi, and 
on it are placed their painted pictures” 381. 
The altar and sarcophagi seem to have been the first concrete, devotional 
constructions indicating the cult of Sergei and German in the re-established 
Valaam382. When it comes to Holy Island and the cave, their connection to the 
founders of Valaam may have been based on some local folk tradition concern-
378 For the amount of the residents of Valaam during the first half of 18th century see e. g. Onufrii 
2005, 47-60.
379 Spiridonov & Iarovoi 1991, 75. Onufrii 2005, 54; 55.
380 Mordvinov 1888, 44. 
381 Mordvinov 1888, 45.
382 Spiridonov & Iarovoi 1991, 76.
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ing the archipelago’s monastic past. The island was located along the route used 
in both summer and winter by the inhabitants of Ladoga, which could have fur-
thered the maintenance of the oral tradition concerning the region383. As noted 
above, the island later became associated with Aleksandr Svirskii, instead of the 
founders of Valaam.
However, when the Holy Synod in 1781 requested any information concern-
ing the foundation of monasteries, igumen Efrem’s answer consisted of a short 
description concerning the events of the 18th century and the preceding deser-
tion due to warfare384. There were no references to the earlier history of the 
monastery or to its founders. The laconic answer indicates that the struggle for 
the material and economic establishment of Valaam had left no resources for 
secondary issues such as researching the monastery’s past. However, unlike 
the igumens following him, Efrem did not take a chance to promote the monas-
tery by speculating about its past, even though Mordvinov’s references to Holy 
Island show that there already, or still, existed some vague ideas and traditions 
concerning it.
When it comes to icon(s) representing Sergei and German, the first known 
icon representing the two is a watercolour illustration in a memorial book (sin-
odik) of Valaam monastery, composed in 1765. No earlier icons seem to have been 
preserved. The picture is an example of a prototypical composition, traditionally 
used in presenting two saints: they stand halfway turned toward each other with 
their hands raised in prayer. The composition was already used in medieval icons, 
depicting e. g. Zosima and Savvatii Solovetskii.385 
A new stage in the formation of the founder cult took place during the time 
of igumen Nazarii (1782-1801). He had been nominated as the next developer 
and consolidator of monastic life in Valaam by Gavriil, the Metropolitan of St. 
Petersburg and Novgorod. In 1789 the lower part of the new stone church was 
dedicated to Sergei and German, and in the context of the occasion, the found-
ers’ service was written by monk Gerasim. The collecting of miracles performed 
by the venerable fathers was also started by the order of Nazarii.386 All these 
acts created a foundation for the “official” canonization of Sergei and German 
in 1819. 
3.1.2. Metropolitan Gavriil: the man behind the scenes
When examining the general as well as imagological development of Valaam dur-
ing the last decades of the 18th century, the figure of a certain influential church-
man emerges from behind the scenes. A main impetus of Valaam’s rise to fame 
seems to have been igumen Nazarii’s good personal relations to Metropolitan 
Gavriil (1770-1799). The Metropolitan has been described as a versatile and 
learned ecclesiastic who was on good personal terms with Empress Ekaterina 
383 Spiridonov & Iarovoi 1991, 78.
384 CGIA f. 19, op. 1, 11163, l. 15.
385 Arseni 1997, 58-59. 
386 Onufrii 2005, 69-70; 612. OCM 7283 ”Kanon molebnyi po Presviatoi Bogoroditse i prepodobnym 
Sergiiu i Germanu, Valaamskii chudotvortsam” (1789). RGADA f. 187, op. 1, 59.
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II. His status and abilities made him an influential figure, whose advice, sugges-
tions and requests were carefully taken into account in the contemporary power 
circles387. 
Gavriil was resolutely consolidating the inner life and status of the monas-
teries around St. Petersburg and Novgorod. In addition, he was involved in re-
establishing those that had been deserted. For example, he arranged numerous 
transfers of saints’ relics to relevant monasteries, thus consolidating their status 
as well as their internal unity388. Notably, Gavriil was especially occupied with 
the development of two particular monasteries, that of Aleksandr Nevskii in St. 
Petersburg – and Valaam. Nominating Nazarii, previously residing in the mon-
astery of Sarov, the igumen of Valaam was a part of Gavriil’s strategy to transfer 
erudite monks from one monastery to another in order to further the spiritual 
education of the inhabitants of “weaker” monasteries. He also arranged the raising 
of Valaam into the third class of monasteries in 1786, which resulted in improving 
the monastery’s economic situation389. 
The interest shown by Gavriil towards Valaam and its traditions indicates 
that the Metropolitan was well aware of the spiritual and ideological potential 
of Valaam in a situation where the Orthodox Church and monasticism were re-
covering from difficult, challenging times. While the monastery of Aleksandro-
Nevskii was, as discussed above, a symbol-laden and significant representative of 
an urban monastery in the capital, Valaam’s location was convenient for several 
reasons. The rocky island with its impressive natural surroundings offered isola-
tion enough for ascetic endeavours; yet it was relatively close to St. Petersburg. 
Moreover, Valaam could be seen as a centre for consolidating the spiritual life 
of the Orthodox inhabitants of the Karelian area, thus strengthening the status 
of ecclesiastic, as well as secular, power structure of Russia in the borderland 
area. 
In his endeavours for the revival of monasticism and asceticism, Metropolitan 
Gavriil also utilized the abilities of the Valaam monks. They were involved in 
Slavic translation and edition of Philokalia, a collection of texts concerning asceti-
cism, from Greek390. It was Gavriil who also arranged and launched the Orthodox 
mission work in Alaska, carried out by monks from the monasteries of Valaam 
and Konevets in 1794391. 
In this light, it is natural that the Metropolitan took a personal interest in the 
conscious development of the founder cult of Sergei and German as well as other 
distinguished traditions of Valaam, and he seems to have encouraged Nazarii to 
work on the matter392. Due to his efforts in studying and preserving manuscripts, 
Gavriil, obviously aware of the mention of Valaam chronicle tradition already 
in 1787, wrote a letter listing famous saints that, according to their hagiographic 
387 Zdravomyslov 1897, 111.
388 Zdravomyslov 1897, 108-109.
389 Zdravomyslov 1897, 108-109.
390 Pospielovsky 1998, 128.
391 See e. g. Onufrii 2005, 93-94, Pospielovsky 1998, 161-162.
392 See e. g. Spiridonov & Iarovoi 1991, 85.
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texts, had once resided in Valaam393. This was in accordance with the education-
oriented Metropolitan’s ideas of the value of historical material. He worked on the 
preservation of old manuscripts and printed books, e. g. by collecting them for an 
archive in the cathedral of Sofia in Novgorod. The Metropolitan’s firm academic 
background and involvement in the St. Petersburg Academy of Sciences also in-
dicates that he was well attuned to the times, including the rising interest in the 
history of the 18th century, both in Western Europe and Russia.394 
3.1.3. Rise of historiography
The formation of the imagery of Valaam’s past in the 18th and 19th centuries was 
inseparably connected to the emergence of scholarly historiography. The inter-
est towards history writing was firmly based on nationalistic ideas coming into 
bud in Europe, emphasizing the importance of a nation’s past as a foundation 
for properly appreciating its special and distinguished state/status/rank/situa-
tion395. In connection with the rising importance of historical viewpoints, there 
was a growing interest towards textual material, such as manuscripts, which 
were eagerly searched for and collected from monastic libraries and other similar 
places396.
When it comes to Russia, historiography developed hand in hand with efforts 
to accelerate the overall development of academic activity and scientific endeav-
ours. These tendencies included attempts to create a modern Russian language, 
reflecting the similar all-European “philological” trends. New efforts to define 
“Russia” and the “Russian people” emerged, especially in relation to Western 
Europe. Concepts and images of Russian empire or Russian state (gosudarstvo) 
were being sketched by historians and geographers who were inspired by the 
recently imported, though still very vague and multifaceted ideas of nation and 
nationalism.397  
The task of writing “the history of Russia” was carried out by several scholars 
in the 18th century. Some of the scholars were originally from Germany398. Tsar 
Peter I was personally interested in history (although his view on the matter was 
somewhat pragmatic rather than ideological), which helped to create an atmos-
phere favourable for the development of scholarly historiography399. 
393 Onufrii 2005, 65-66. It should be noted, however, that the letter quoted by the writer was published 
in Valaamskii monastyr´ in 1864 (95), but the location of the original one is not known. Spiridonov 
& Iarovoi 1991, 84.
394 Zdravomyslov 1897, 108, 110. Onufrii 2005, 69-70; 612. Spiridonov & Iarovoi 1991, 84-86. Slovar’ 
Istoricheskii o byvshikh v Rossii pisateliakh Dukhovnago china, Grekorossiiskiia tserkvi 1818, 77-
81. 
395 See e. g. Hechter 2001, 64-66. Hastings 2000, 27; 31.
396 See e. g. Leerssen 2008, 18-20. Dionísio 2008, 151-167.
397 Tolz 2001, 46-47; 155-161. Raeff 1994, 69-70. Thaden 1994, 65-75. Rogger 1960, see e. g. 166-167; 
277. Leerssen 2008, 17-18.
398 Of the German scholars Gottlieb-Siegfried Bayer (1694-1738) was invited to become a member 
of St. Peterburg’s Academy of Sciences, while Gerhard Friedrich Müller (1705-1783) and August 
Ludwig Schlözer (1735-1809) arrived to Russia as students. Other pioneers in national history writ-
ing of 18th century were e. g. M. M. Shcherbatov and I. N. Boltin (Vernadsky 1978, 26-32; 38-42. 
Mazour 1975, 32-44.). See also Billington 1970, 314.
399 Rogger 1960, 191-192.
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The most influential of the historians of the century, at least with hindsight, 
was V. N. Tatishchev (1686-1750). He wrote a massive account called Istoriia 
Rossiiskaia (Russian History), based mainly on chronicle sources, some of which-
are suspected to be forgeries, or at least tampered with by the historian (which was 
quite a common phenomenon in the historiographic scene of the 18th and early 19th 
centuries)400. He completed his work in 1749, but the volumes, based on the second 
edition, finished two years from the first one, were published in 1760-80s and as 
late as 1849. According to Tatishchev, history was “national self-knowledge”, thus 
reflecting the all-European national-anthropological trends aiming at presenting 
a nation’s evolution from primitive stages to modernity.401 
M. V. Lomonosov (1711-1765), an all-round scientist who, like Tatishchev, 
had studied in Germany, had also noted the importance of writing the history 
of Russia. Consequently, he was appointed for the task by the Empress herself. 
The results, Kratkii Rossiiskii letopisets s rodosloviem (Short Russian chronicle 
about bloodlines) and Drevniaia Rossiiskaia istoriia ot nachala rossiiskogo naroda 
do konchiny vel. kn. Iaroslava I, ili do 1054 g. (Ancient Russian history from the 
beginning of the Russian people until the death of Prince Iaroslav I, or until 1054) 
were printed in 1760 and 1766. Lomonosov’s publications are interesting for ima-
gologist because the first one was used as a school book in the latter half of the 18th 
century, thus indicating the growing need for the distribution of shared, officially 
acknowledged representations of the past.402
One of the main issues causing debate among Russian historians of the 18th 
century were the origins of Russian culture, intertwining with disputes between 
the Russian and foreign historians of who had the “right” to write the history of 
Russia. The question whether Russian administration and culture were endemic 
or imported from areas of Scandinavia or central Europe, became an especially 
value-laden and symbolic one, thus indicating the growth of national conscious-
ness. Due to the significance of the issue in light of nation formation, it was re-
flected and interpolated in the ideological atmosphere of the century to come, as 
well as in the so-called “Norman controversy” in Russian historiography.403
In the context of general historiography it should be pointed out that Valaam 
monastery seems not to have been mentioned in the first scholarly attempts to 
create a history covering the Russian area. The first “national” historian, N. M. 
Karamzin (1766-1826), appointed as the “official historiographer” by Aleksandr 
I, made just a couple of short footnotes concerning Valaam in his massive work 
Istoriia gosudarstva rossiiskaga (History of the Russian State) that was published 
during the first decades of the 19th century. These footnotes, examined in more 
detail in the next chapter404, referred to the legend of King Magnus and his sup-
posed connection to Valaam monastery.
400 See e. g. Luria, J. (Lur’e, Ia. S.) 1968, 1-22.
401 Vernadsky 1978, 34-38. Mazour 1975, 28-32. Leerssen 2008, 16. 
402 Vernadsky 1978, 33. Mazour 1975, 45-47.
403 Rogger 1960, 188-190; 202. Vernadsky 1978, 18-19. Tolz 2001, 51-53
404 Karamzin 1988, reference 348; part IX, 122; reference 205. 
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Along with the emphasis on historiography, the period also witnessed grow-
ing interest towards the history of monasticism and the lives of saints and the 
Orthodox Church in general. Old manuscripts and other sources were eagerly 
researched and studied by scholars as well as amateurs in Russia as well as else-
where in Europe. Numerous church histories, still concentrating mostly on local 
issues and being of a somewhat pragmatic nature, emerged on the Russian literary 
scene during the latter half of the 18th century405. 
The value of churches and monasteries as producers and preservers of tex-
tual information was also acknowledged by the Holy Synod. In 1792 it requested 
ecclesiastic units to collect any old manuscripts and documents which would be 
useful in the context of Russian history as a whole406. Notably, the initiative for the 
request was made by over-procurator A. I. Musin-Pushkin, who was known as an 
enthusiastic collector of historical documents and manuscripts407. Igumen Nazarii 
answered on behalf of Valaam monastery by sending a 16th century version of the 
legend of King Magnus with a laconic explanation of a tradition that connected 
the text to the monastery.408 
The somewhat minimal response appositely shows that, due to the lack of tex-
tual material of its own, Valaam did not have much to offer on the matter. Instead, 
as we shall discuss in the following chapters, it was the monastery itself that 
benefited from this eagerness concerning textual material: the general interest 
towards hagiographic material, manuscripts and chronicles brought along scraps 
and pieces that either concerned Valaam, or could be interpreted as concerning 
it. 
3.1.4. The legend of King Magnus
In addition to the gradual development of the founder cult of Sergei and German, 
the first attempts of the Valaam historiographic image formation focused exclu-
sively on the legendary case of Magnus Eriksson, a medieval Swedish king. The 
idea of the legend’s connection to the monastery has been persistent: a certain 
grave in the cemetery of Valaam is even today shown to visitors who are told, 
referring to the monastic tradition, that it belongs to the king. The prominence of 
the idea in the popular image of Valaam makes its development worth closer ex-
amination. It also offers an interesting view of the ideological level of borderland 
problematics, inseparably intertwined with perceptions of the past of Valaam.
Aside from Nazarii’s letter to the Holy Synod in 1792, the existence of the 
legend and the mysterious grave in Valaam was also noted by other visitors. 
405 See e. g. Dobroklonskii 1999, 617-618.
406 CGIA f. 19, op. 1, 15323. See also Vernadsky 1978, 42. This request was not the first one of its kind: 
already in 1720 Peter I had issued a decree that instructed governors and vice-governors to collect 
and copy old documents and texts in monasteries, dioceses and cathedrals. Two years later there was 
another similar kind of decree, aiming to collect important historical material to the library of Holy 
Synod. The results were not especially impressive, but the decrees themselves indicate the rising 
interest in the past (Rogger 1960, 192). 
407 Mazour 1975, 27.
408 CGIA f. 19, op. 1, 15323, l. 28. See also Spiridonov & Iarovoi 1991, 93 (in the book the igumen is 
erroneously named as Innokentii).
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N. Ia. Ozeretskovskii briefly mentioned the issue in his travel account, also writ-
ten in 1792. He referred to certain monastic stories telling that the grave belonged 
to a prince who, after being rescued from a great storm, spent the rest of his life 
at Valaam409. Later on, a Finnish folklorist and compiler of the Kalevala, Elias 
Lönnrot, visited Valaam in 1828 as part of his journey through the area of Karelia 
in search of folk poetry. Lönnrot also wrote about the grave in his letters410. In 
addition, a famous traveller, A. N. Murav’ev, published the poem in the 1830s that 
was engraved on the gravestone. The translated text of the engraving tells the 
story of Magnus:
In this place is buried a corpse / Put in the ground in 1371 / Belonging to Magnus, 
a Swedish king / That took the holy baptism / Being therefore called Grigorii / In 
Sweden he was born in 1336 / In 1360 he was placed on the throne / He had great 
power / Twice attacked Russia / And gave an oath to suspend the war / But violated 
the oath and armed himself / Then sank  in furious waves / In Lake Ladoga  his 
troops were drowned / No trace was left of the fleet / He himself grabbed a plank of 
the ship / For three days and three nights he was protected by God  / From drown-
ing he was saved /Waves brought him to the shore of the monastery / Monks carried 
him to the monastery / Enlightened him on Orthodox baptism / Then in the place of 
the tsar’s diadem / He chose monkhood according to schema / Lived for three days, 
died here / Being crowned by schema.411
As mentioned in the previous chapter, the connection between King Magnus and 
Valaam monastery was brought to the national historiography by N. M. Karamzin. 
He referred to the chronicle texts telling the story about King Magnus and his 
rescue by “monks of the Saviour Valaam monastery”. Karamzin also mentioned 
the existence of the gravestone at Valaam.412
Magnus Eriksson is a historical figure who became the king of Sweden in 1319. 
According to Icelandic Annals he indeed died in a shipwreck, not in Lake Ladoga, 
but on the Norwegian coast in 1374413. How, then, did a medieval Swedish king 
end up connected to Valaam monastery? The popularity of this particular legend 
in the representations of Valaam’s past requires a closer examination of the ori-
gins, development and supposed context(s) of the story of Magnus Eriksson in the 
Russian textual tradition. In order to find the roots of the legend we have to turn 
our attention to the Novgorodian chronicle scene in the 15th century, where the text 
called Rukopisanie Magnusha, korolia sveiskogo (Testament of Magnus, a Swedish 
king) made its first appearance. The earliest remaining versions of the text can 
be found in the Karamzin chronicle, the Fourth and First Novgorod chronicles 
(Novgorodskaia IV and I letopis’), and the First Sofian chronicle (Letopis’ Sofiiskaia 
I), remaining versions of which all can be dated to the second half of the 15th cen-
409 Nakadzava 2003, 70.
410 Lönnrot 2002, 118-119.
411 Murav’ev 1840, 141. Nakadzava 2003, 72-74.       
412 Karamzin 1988, 138-139. 
413 See e. g. Lind 2001, 198.
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tury414. It belongs to the genre of texts called rukopisanie (a manuscript, or hand 
written text), which is considered a Novgorodian specialty, referring to different 
kind of texts written by hand and often having legal aspects415. 
Before the actual testament the 15th century chronicles describe the events 
of the year 6855 (1347). According to them Magnus, the Swedish king, came to 
Novgorod wanting to discuss with the Orthodox philosophers to decide whose 
faith was better. However, there was more to the suggestion:
If your faith turns out to be better, I’ll join it; if our faith is better, you will convert 
to it, and we will be as one; but if you won’t agree to this, I will come against you 
with all my troops.416  
According to the texts the Novgorodians refused the debate telling Magnus that if 
he wanted to discuss religion he should turn to the patriarchate. In the next year 
the king arrived at Orekhovo asking the inhabitants to convert to the Catholic 
faith. When they refused, he conquered the town, baptizing the inhabitants by 
force. The Novgorodians, hearing about the events, sent their troops against the 
king, managing to defeat and expel him.417
When it comes to the text Rukopisanie Magnusha itself, it begins with Magnus, 
using his new Christian name Grigorii, warning his “children, brothers and the 
whole Swedish land” not to violate the “kissing” by attacking Rus’. The kissing of 
the cross refers to the oath the participants made on the Nöteborg-Orekhovskii 
peace treaty in 1323. He then describes three defeats the Swedish troops suf-
fered when attacking the Novgorodians. First was the battle on the Neva in 1240, 
where Aleksandr (later getting the name Nevskii) forced the Swedish troops, led 
by “Prince Belger”418  to turn back. The next confrontation followed when “my 
brother, prince Maskalko” tries to establish a town at the mouth of the river Okhta 
but is defeated by Novgorodians with Prince Andrei in the lead.419 After that there 
was, according to the text, a 40 year peace, followed by the treaty of “eternal peace” 
with prince Iurii. King Magnus chose to break this treaty by his unlucky effort to 
conquer Orekhovo. 
The text relates that the immediate outcome of Magnus’ efforts against 
Novgorod was total defeat, including the drowning of his troops in a great storm 
at the mouth of the Narva river. More was to come: when returning to Swedish 
414 There are some minor differences between the texts indicating that the version of the Fourth 
Novgorod chronicle may be the oldest of them (Kagan 1989, 313-314).   
415 Nakadzava 2003, 75-83.
416 “Novgorodskaia IV letopis’” (g. 6854-6855), 276.
417 “Novgorodskaia IV letopis’” (g. 6855-6856), 277-278. John Lind has suggested that the described 
invitation to theological debate would actually have a historical backround connecting it with St. 
Bridget and her famous religious revelations. According to him it is possible that Magnus Eriksson 
would have attempted to act according to St. Bridget’s advice in his campaign by trying to first 
appeal to the Novgorodians with peaceful means – thus abandoning the possibility to attack the 
Novgorodians by surprise (Lind 1991).    
418 John Lind points out that the Testament is the only source that mentions 
Birger Magnusson as a leader of the Swedish troops. Lind 2001, 196.
419 “Novgorodskaia IV letopis’” (g. 6860), 281.
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land Magnus found it in total turmoil suffering from flood, plague, hunger and 
civil war. The king became mad and ended up in prison chained to the wall, until 
his son, the Norwegian king, “Sakun” (Hakon)420, came to rescue him, taking him 
to the Norwegian land, where Magnus experienced another shipwreck. He man-
aged to stay alive by attaching himself to the bottom of the ship with his sword 
for three days and three nights. 
And God brought me to the monastery of the holy Saviour at Polna river, and the 
monks took me from the planks and carried me to the monastery, and tonsured me 
into monkhood and into schema, and God gave me 3 days and 3 nights to live; and 
all this God brought on me for my pride that caused me to attack Rus’ against the 
kissing of the cross.421
The text ends with repeating the warning to Magnus’ children, brothers and all 
the Swedish land: 
– God, the life-giving cross and the power of Lord, and fire and water, and punish-
ment, will be against the one who violates the kissing of the cross, as God punished 
me for my evil-heartedness and pride; and all this God did for my salvation.422
Earlier it was noted that the writer of the original text was obviously aware of the 
actual events of King Magnus Eriksson’s life, in addition to his “crusades” in the 
area of Novgorod. For example, Swedish sources mention both the imprisonment 
and the shipwreck that killed Magnus on the Norwegian coast in 1374, but the 
episodes cannot be found in any other Novgorodian sources. Therefore it has been 
suggested that the writer may have relied on Western oral tradition of the mat-
ter and compiled it with the information collected from the Novgorodian written 
sources. In 15th century multicultural Novgorod this kind of information change 
would have been possible and even expected.423
Why was the text written and included in the 15th century Novgorodian 
chronicles? In order to properly contextualize the emergence and development 
of Rukopisanie Magnusha in the literary scene, one has to examine the borderland 
problematics of the 15th and 16th centuries. The thematic tools used in the text re-
flect the situation in the area of Novgorod in the 15th century. Despite the nominal 
treaties such as the one made in Nöteborg/Orekhovo in 1323, politically vague and 
uncontrolled areas remained between those ruled by Swedish or Novgorodian 
power structures. In the 15th century both Swedish and Novgorodian administra-
tion and taxation systems were taking shape gradually, spreading their influence 
over the inhabitants of this borderland area.424 
420 “Novgorodskaia IV letopis’” (g. 6860), 282.
421 “Novgorodskaia IV letopis’” (g. 6860), 282.
422 Ibid. 
423 Nakadzava 2003, 88-92; Lind 2001, 199-201.
424 Korpela 2004, 102-108.
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One has to keep in mind that the whole concept of “border” is prone to anach-
ronistic perceptions, toned by the idea of clearly defined European states and 
their borders. In the late medieval and pre-modern times the territorial division 
between Swedish and Novgorod/Muscovy power structures was not represented 
by a clear physical line in the Karelian forests. It remained an issue of constant 
re-definition until the peace treaties of Täyssinä (1595) and Stolbova (1617), and 
even they did not solve the question completely at the local level.425 Instead, border 
formation took place more and more at the mental and ideological level, in the 
sphere of definitions between “we” and “others”. The question of which inhabit-
ants of the Karelian area represented the Russian or Swedish sides was flexible, 
depending on contemporary views. The influence of the ecclesiastic administra-
tion in the form of parishes, churches and monasteries especially supported the 
division, based on religion in the borderland area, and furthered the gradual 
formation of the consciousness of community exceeding the limits of immediate 
everyday circles.426  
Rukopisanie Magnusha is therefore a literary reflection of these developments. 
Obviously, the main function of the text was to set a warning example of what kind 
of destiny awaits those who turn against the Orthodox Church or its secular rep-
resentatives, such as the principalities of Novgorod or later on, Muscovy. It seems 
clear that the main point of the text is brought out in the first and last sentences 
that warn the Swedes not to violate the peace treaty427. In the medieval literary 
culture these kinds of warnings were a common theme. Especially battle stories 
that were profoundly dualistic representations of “good” fighting against “evil” or 
pious humility versus diabolic pride, often followed a pattern that included a set 
of moral lessons for potential harassers of pious and orthodox principality, peo-
ple, the church itself or all together – a pattern that actually had biblical roots428. 
One may suppose that, in reality, not very many Swedes read the Rukopisanie 
Magnusha, let alone took heed of the warning. Instead it consolidated perceptions 
of “we” and “others” inside the Orthodox community, at least in the ecclesiastic cir-
cles that both produced and consumed texts in the late medieval and early modern 
Russian society. Correspondingly, at the same time the Swedes were producing 
their own accounts of the Russians as schismatic “enemies of the Saviour429.
In the latter half of the 15th century the need to define territories was grow-
ing, due to interest in taxation and the registration of tax payers both by Sweden 
and Novgorod/Muscovy430. When the Muscovite administration replaced the 
Novgorodian administrative structures from 1478 onwards, new attention was 
also given to the question of the Nöteborg/Orekhovo treaty of 1323.431 
Considering its message, it is logical that the Rukopisanie Magnusha, as well as 
the story preceding it, were already included in the Muscovite chronicle compila-
425 Korpela 2008, 265-266.
426 Paasi 1995, 12-13. Korpela 2008, 265-266.
427 Nakadzava 2003, 4.
428 Isoaho 2006, 34-35; 44-45. Terras 1991, 48-49; 66. 
429 Pirinen 1987, 42-47.
430 Korpela 2008, 266.
431 Korpela 2004, 210-230.
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tions in the second half of the 15th century. A. Nakadzava actually separates the 
Novgorodian and Muscovite versions of the chronicle tradition, the latter being 
found in texts based on the more “all-Russian” tendencies and reflected in details 
such as using a title velikii kniaz (great prince) instead of mere kniaz when writ-
ing about the princes of Rus’.432 It is possible, however, that the earliest versions 
of the Testament, both Novgorodian and Muscovite, had a common source, pos-
sibly written in the second decade of the 15th century by the order of Metropolitan 
Fotii. According to Nakadzava, this could explain the all-Russian tendency of the 
Novgorodian as well as the Muscovite version of Magnus warning Swedes to at-
tack Rus’ or Russkaia zemlia instead of Novgorod (including the strong religious 
overtones of the text).433
The first chronicles of the Muscovite branch, including the Testament, were the 
aforementioned First Sofian chronicle (Letopis’ Sofiiskaia I) and the Moskovskii 
svod 1479 g. They bear no ideologically significant differences to the Novgorodian 
texts, nor do the other 15th century versions. The changes took place in the 16th cen-
tury when the text was included in major compilations such as Nikon’s Chronicle 
and Stepennaia Kniga (The Book of Degrees). The first is dated as written in the 
1520s, and the style of Rukopisanie Magnusha is notably longer and more eloquent 
than the earlier versions. The rhythm of the text and the vocabulary are somewhat 
typical to the Nikon’s Chronicle as a whole434. For example, in the original opening 
section Magnus simply tells his brothers, children and the whole Swedish land not 
to violate the cross kissing, while in the 1520s version, the lesson seems to bring 
out the aspect of general morality, giving advice to the aforementioned objects: 
– to live in peace and love, and to restrain from proud cunning, and untruth, and 
from vanity, and drinking and proud games of the devil, and not to hurt or use vio-
lence against anyone, and not to violate the kissing of the cross, and to forever avoid 
violating the land of Rus’ and the kissing of the cross…435. 
Magnus is repeatedly described as a proud and sinful man, who has been right-
eously punished for his numerous wrongdoings. Moreover, the religious nature 
of the Magnus Eriksson campaigns is emphasized by describing how the Swedish 
troops killed those who did not accept their faith and how many of the inhabit-
ants of Orekhovo were baptized436. These details have obviously been borrowed 
from the Novgorodian chronicle accounts preceding the text of Rukopisanie 
Magnusha. 
The religious and moral tendencies along with the political message are in 
accordance with the Nikon’s Chronicle’s general spirit: the compilation brought 
forth the interests of Muscovite metropolitanate emphasizing, for example, the 
intertwining of the secular and ecclesiastic powers, the relative independence 
432 Nakadzava 2003, 23; 26-27.
433 Nakadzava 2003, 31-37.
434 Kloss 1980, 112-113.
435 “Patriarshaia ili Nikonovskaia letopis’’”, 224.
436 “Patriarshaia ili Nikonovskaia letopis’’”, 225.
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of the metropolitanate in relation to the patriarchate of Constantinople, as well 
as the fight against heretical movements. When it comes to foreign policy, the 
story of Magnus was quite convenient literary support for Metropolitan Daniil 
in his efforts to help Muscovy to strengthen its external borders, especially the 
Lithuanian. Actually, according to A. Nakadzava, the metropolitan himself may 
well have been supervising the rewriting of the Testament as well as the com-
pilation in general.437 Altogether the Testament of Magnus Eriksson in Nikon’s 
Chronicle seems to have conveniently served both the internal cohesion of the 
church as well as reflecting the political atmosphere of the 1520s.
The Stepennaia Kniga was written in the 1560s, when border issues and 
Muscovy’s relationship to Sweden had once more grown more acute because of 
the Livonian war. The strategically important location by the Baltic Sea combined 
with the fertile lands of the Livonian region had awakened the interest of Muscovy, 
which tried to conquer it in 1558. This caused both Poland and Sweden to take 
counteractions. The situation came to its conclusion in 1582-1583, Muscovy having 
lost regions to Poland and Lithuania, united in 1569, as well as to Sweden438. These 
issues were reflected in the hostile tone with which Stepennaia Kniga treated the 
Western neighbours of Muscovy, largely concentrating on the conflict between 
the Orthodox and Latin churches and the superiority of the former439. Rukopisanie 
Magnusha, with its warning to invaders, fit the picture440. 
Stepennaia Kniga’s version is quite similar to the First Sofian Chronicle, even 
though in the chronicle accounts describing Magnus’s earlier campaigns (or cru-
sades) against Novgorod the role of the saviour has been given to the Muscovite 
Prince Semeon441 – a detail that emphasizes the historical, political and religious 
significance of Muscovy, according to the general tendency of the Stepennaia 
Kniga442. 
In the 17th century and 18th centuries Rukopisanie Magnusha appeared in sev-
eral chronicle texts more or less in the original form, often obviously copied from 
Stepennaia Kniga. According to Nakadzava the text was, like in Stepennaia Kniga, 
treated as a juridical document shedding light on the development of the relation-
ship between Russia and Sweden. Due to contemporary politics, the loss of the 
Karelian area in the peace of Stolbova and the other military events and develop-
ments in the western borderland areas in the 17th and 18th centuries, were often 
viewed in the context of religion. The interest in the issues concerning Sweden 
was somewhat intense during those centuries. There were no significant changes 
in the text itself.443 
What can we finally say about the idea of the connection between the Swedish 
king and Valaam monastery? In light of historical facts and probabilities the 
idea of Magnus being buried in Valaam is, of course, purely fictional. This was 
437 Kloss 1980, 96-100. Nakadzava 2003, 53-55.
438 See e. g. Crummey 1987, 158-159. Martin 1999, 357-359.
439 Miller 1979, 353-360.
440 Miller 1979, 357.
441 “Kniga Stepennaia tsarskogo rodosloviia”, 343-344.
442 Miller 1979, 357.
443 Nakadzava 2003, 67-68. Billington 1970, 126-127.
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expressly pointed out by Amvrosii in 1811. He contextualized the story of the 
Russian and Swedish sources, arriving to the evident conclusion that the informa-
tion contained in Rukopisanie Magnusha was not historically valid444. The apocry-
phal nature of the story was also pointed out in Slovar’ istoricheskii o sviatikh, pro-
slavlennikh v rossiiskoi tserkvi, i o nekotorykh podvizhnikakh blagochestiia, mestno 
chtimykh  (1836).445 
The basis for the claim of the connection between Valaam and Magnus in 
the medieval versions of the text is weak and implausible. As previously noted, 
the text called the Testament of Magnus Eriksson was included in numerous 
chronicle compilations written in the 15th-18th centuries, remaining relatively 
unchanged despite some exceptions such as the version of Nikon’s Chronicle. In 
the original Novgorodian texts, as well as in later versions, it is simply mentioned 
that King Magnus was driven ashore near the “monastery of the Holy Saviour at 
the Polna river”446. It is notable that Skazanie o Valaamskom monastyre, written 
in the 16th century and giving a detailed account of the monastery’s early phases 
and traditions, does not mention the Testament or the legend of Magnus Eriksson 
at all. It is not included in other known medieval texts concerning Valaam, ei-
ther447. 
It cannot be totally excluded that the original writer of Rukopisanie Magnusha 
had the recently founded Valaam monastery in mind when mentioning the mon-
astery of Holy Saviour. Nakadzava points out that if we trust the information found 
in Skazanie o Valaamskom monastyre, the emergence of Rukopisanie Magnusha in 
the first decades of the 15th century coincided with the foundation of Valaam mon-
astery, which seems to have taken place with the express blessing of Novgorod’s 
archbishop and the assistance of secular powers. The intervention of Novgorod 
might indicate that the issue of Valaam was, at the time, much to the fore in the 
area, so that the writer of Rukopisanie Magnusha monastery could well have had 
Valaam in mind when writing his text448. 
The idea of the actual connection has been supported by John Lind, who has 
gathered evidence on “Polna river” actually referring to Lake Ladoga as a water 
system and, consequently, the “Holy Saviour monastery” to Valaam.449 There is 
certain logic in his theory, but it does not seem have a basis solid enough to make 
any final conclusions on the matter. Lind also suggests that the legend may have 
been known earlier in the original Valaam, before the Swedish conquest in 1611, 
and that there possibly was an attempt to create a local cult of King Magnus in 
the monastery. According to his theory, Rukopisanie Magnusha may have been 
acquiring hagiographic status before the desertion of the monastery, even if the 
text had been originally written for other purposes450. 
444 Amvrosii 1811, 489-493.
445 Slovar’ istoricheskii o sviatykh 1836, 249.
446 “Novgorodskaia IV letopis’’” (g. 6860), 282.
447 Nakadzava 2003, 71.
448 Nakadzava 2003, 114.
449 John Lind has argued that the ”polna river” could have referred to Lake Ladoga. Lind 2001, 
201-203. 
450 Lind 2001, 209-212.
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If that had been the case, we may ask why the story was not included in 
Skazanie o Valaamskom monastyre along with the other stories, legends and his-
torical details, which the writer seems to have known quite well. Especially if the 
text was written in order to legitimate the mere existence of the monastery, one 
would imagine that including the legend of King Magnus in the whole would have 
been seen as beneficial to the status of Valaam. The writers of the 16th century 
Muscovite versions of the Testament did not expressly connect the “monastery of 
Holy Saviour” to Valaam monastery, either, even though that kind of interpolation 
and added detail was not uncommon in contemporary literary practises. In the 
17th century there were no significant changes or interpolations in the chronicle 
versions of the legend. 
Therefore, no proofs whatsoever indicate the existence of a King Magnus cult 
in medieval or pre-modern Valaam, nor the connection of the monastery and me-
dieval texts concerning the legend of Magnus. It emerges in the textual sources 
concerning the monastery only in the last decades of the 18th century. When com-
pared to other central claims and ideas concerning Valaam’s early history, the leg-
end of Magnus was included in the historiographic scene of Valaam relatively soon 
after the re-establishment of the monastery. The grave and the story attached to it 
seem to have emerged as a result of general and local interests entangled together: 
there was the strengthening trend of National Romanticism arousing interest in 
historical texts and documents, and the need of the monastery to construct a dis-
tinguishable image, including an honourable past. Where did the idea come from, 
and how did it become a part of the image of the monastery?
The first literary formulation of the idea seems to be igumen Nazarii’s letter to 
the Holy Synod in 1792. The story attached to it was obviously a copy of the version 
of Stepennaia Kniga, to which igumen had added an explanation:
I therefore announce that in 1374 a Swedish king was buried [in Valaam] by the 
Christian name of Grigorii. His life in this monastery lasted for three days. He was 
ordained schema monk according to his wishes, and as such he died. And there is 
a small stony construction made for him in the graveyard, above which there is a 
stone with no writing on it.451 
Either the legend had been some part of the tradition of Valaam already before 
the desertion (surviving perhaps in oral, local form) or it was a recent finding 
resulting from the aforementioned trend concerning the search for and study of 
old manuscripts and documents. The latter option seems much more probable, 
since the idea of the connection was formulated only in the last decade(s) of the 
18th century. It may well have been a result of Metropolitan Gavriil’s urge to en-
courage Nazarii to consolidate Valaam’s status. If that was the case, the question 
remains of who was the one who originally interpreted the text, either the one in 
Stepennaia Kniga or some other version, in favour of Valaam. We may never know 
the answer.
451 CGIA f. 19, op. 1, 15323, l. 28
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Nevertheless, the gravestone with the engraved poem seems to have been 
based on the Stepennaia Kniga version, which supports the hypothesis suggested 
above452.The gravestone was most probably placed in the monastic graveyard dur-
ing the leadership of igumen Innokentii (1801-1823), for Amvrosii mentions the 
grave minus the text in his book published in 1811453. The grave itself, however, 
was already in place at the end of the 18th century with the story connected to it. 
This detail can be found both in Nazarii’s letter and in N. Ia. Ozeretskovskii’s 
express description of the issue in 1792:
Next to the monastery is a maple grove, where the hermits show a grave of some 
Swedish prince. There is no gravestone on the stone, and consequently, no writing, 
but there is a thin, large flagstone, which has been broken by a horse because of the 
carelessness of the inhabitants. According to the stories of the monks, the prince 
buried there was brought to Valaam by a severe storm, and after losing his ship 
stayed on the island for the rest of his life…454 
The quote reveals a couple of interesting issues in addition to helping date the 
emergence of the gravestone with the poem. First, it is practically the only refer-
ence made by Ozeretskovskii to the monastery’s past, which shows the value of the 
grave as a curiosity and a sight already in the 18th century. Second, it indicates that 
the oral tradition concerning the issue was not yet very clearly formulated or pur-
poseful, even though there is no doubt that the story referred to the legend of King 
Magnus. Most importantly, according to Ozeretskovskii’s account, the monks did 
not bring out the ideologically central conversion of the Swedish prince, which, 
both in the medieval version and the one inscribed later on the gravestone, was 
the main message of the whole theme.
In 1828 there was already a poem on the grave, as we can see in the account of 
Lönnrot. He points out that the text was written relatively recently at the time he 
saw it, thus supporting the idea that it was placed on the grave at the beginning 
of the 19th century: “The wooden plate covering the grave cannot be older than 
15-20 years, since it is well preserved and the writing painted on it has not worn 
out at all.”455 
Interestingly enough, yet another version of the legends connecting Magnus 
and Valaam describes how the troops of Magnus invaded the monastery, destroy-
ing it and its surroundings. This was the version that was told to Lönnrot by a 
monk of Valaam: 
452 Nakadzava 2003, 74.
453 Amvrosii 1811, 489-490. One should, however, take into account the whole chapter which seems 
to be a quote from Ozeretskovskii’s text and does not describe the first hand experience of the 
writer.  
454 Ozeretskovskii 1989, 62.
455 Lönnrot 2002, 119.
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’Well, it is an issue known to all’, he answered, ‘that Magnus, the king of Sweden, 
many hundred years ago wanted to invade our monastery and perhaps completely 
destroy it. With many ships he sailed from Sortavala and even arrogantly imagined 
that the takeover of the monastery and its inhabitants would be easy.’ ‘Well, did he 
then?’ I asked noticing that the monk would not very soon reach the main point of 
his story. ‘Nor he or anyone else will ever take over the monastery. When it comes 
to him, the monastery had been informed beforehand about his attempts to land on 
the shore, after which everyone started to pray in order to nullify the brave plans of 
the king. The bells had been ringing day and night, and sorrow and fear had stunned 
everybody’s mind, even though hope and trust in God made them calm. Soon they 
got a favourable sign that their prayers had been heard. A terrible storm had risen. 
All the ships of the king were sunk, he alone floated on a loose dock to the shore of 
Valaam, where he was rescued, went to the monastery and told about his destiny. 
After that he became baptized in the Greek church, became a monastic brother, a 
monk, and died several decades later as a priest of the monastery.456   
The version elaborately recounted by Lönnrot seems to have mixed together the 
chronicle accounts of the king’s campaigns to Orekhovo with the actual sackings 
of the monastery in borderland warfare at the turn of the 17th century. Curiously, 
it crucially differs from the story presented by the poem, which indicates that the 
monk Lönnrot was talking to was himself illiterate. The different versions of the 
legend are a good example of the tendency of oral tradition to change, vary and 
absorb new aspects in the process of re-telling, the end result depending on the 
ideas and understanding of each person repeating it457.
Later, the legend can be found in most of the historical accounts written of the 
history of Valaam in the 19th century, both in the monastery’s own publications 
and the ones written by visitors. For example Valaamskii monastyr´ (1864) gives 
quite a detailed description of how the monks of Valaam saved a man from drown-
ing after a great storm in 1371. According to the account, the man turned out to 
be the Catholic Swedish king Magnus II, who had been harassing the Orthodox 
Church in the area of Novgorod. The monks believed that the accident had taken 
place by the will of God, and carried the king to the monastery. The monastic life 
of Valaam made such an impression on Magnus that he converted to the Orthodox 
faith and entered into monkhood:  
He himself saw that his destiny was a call from God and decided to devote his last 
days to pleasing of God in a quiet hermitage, being united in the one truth of the 
holy Orthodox Church, and wrote a spiritual testament and entered into holy schema 
with the name Grigorii.458 
456 Lönnrot 2002, 118-119.
457 Nakadzava 2003, 70.
458 Valaamskii monastyr´ 1864, 44. 
114
In three days Magnus/Grigorii died and the monks buried him in the graveyard 
of the monastery, “where his grave can still be seen”. The account also quotes the 
text, written on the gravestone. Moreover, it correctly points out that the story 
not only belongs to the oral tradition of the monastery, but can also be found in 
several chronicles.459 
Even if already in the 18th and 19th centuries the story of King Magnus was 
treated as a myth and a story rather than a series of hard, historical facts, it did 
not prevent it from being established as a firm part of the legendary past and the 
romantic image of Valaam monastery. The attention given to the legend of Magnus 
coincided with the rising status of the monastery as well as with the intensifying 
interest in Valaam’s past. The promotion of the legend of King Magnus obviously 
served Valaam monastery in a situation where, after a hundred years desertion, it 
had to acquire and stabilize its status both spiritually and economically. It seems 
to be a good example of the more or less conscious structuring of the historio-
graphic image, an effort which paradoxically found  fertile ground in the scarcity 
of information concerning Valaam’s early phases: the incoherent pieces of liter-
ary and oral tradition were both a challenge and a possibility leaving room for 
imagination and ideas toned by National Romanticism. 
The historical vagueness of the tradition concerning Magnus Eriksson did not 
seem to matter; even as a myth and a legend, the Swedish king brought valuable 
seasoning to the whole of the image. Some writers referred to it as a factual piece 
of information460, while some treated it with certain suspicion mixed with interest. 
As an unknown writer put it in 1849:
I wanted to see the so-called grave of Magnus, on which is written that the Swedish 
king was tonsured and died in this monastery. But the plate had been removed for 
restoration, so I did not manage to see it. Even though this grave is not to be believed 
as genuine, because, according to Swedish chronicles, Magnus died in Norway, it is 
nevertheless very interesting, even more so, since we have one old document, known 
as the testament of Magnus, in which tonsuring of the Swedish king into a schema 
monk is said to have happened at the monastery of Saviour461.    
Moreover, the story of Magnus can be interpreted as having many features of a 
typical historical anecdote. First, it is a short tale containing a moral lesson and it 
is told as being in itself interesting and striking. It also confirms, especially in the 
context of Orthodox Christian thinking and the Russian point of the view, to gen-
erally accepted views of the world and human nature, relying on classical themes 
of crime, punishment and repentance462. Above all it compresses a complex situa-
tion – the competition of secular and ecclesiastic power systems in the borderland 
area – into simple dramatic structures, easy to remember and retell463.
459 Valaamskii monastyr´ 1864, 45. 
460 See e. g. Strakhov 1870, 22.
461 “Poezdka po Ladozhkomu-Ozeru” 1849, 74.
462 Gossmann 2003, 148-149; 167.
463 Gossmann 2003, 145.
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The ideological significance of the story, taking into consideration the contem-
porary National Romantic context, rested basically on the same ground as in the 
15th and 16th centuries: it glorified the superiority and power of the Orthodox faith 
through personal testimonial, and it gave a warning example of what happened 
to those who aimed to invade Rus(sia). Especially in the context of the image of 
Valaam – a monastery once deserted because of the Swedes – its message was 
strong. King Magnus represented the defeatable aspect of the conqueror: whereas 
the images of enemies tended to emphasize cruelty, brutality and eagerness to 
conquer, the reverse side had to be included in one form or another; the enemy was 
supposed to have weaknesses, its image could not be presented as invincible464. 
The gravestone in the monastery’s graveyard was concrete “proof” of the weakness 
of the conqueror and the invincibility of Russian Orthodoxy, as well as a peculiar, 
romantic sight stimulating the imagination of numerous pilgrims and tourists. 
Moreover, in all its imagery the grave was – and still is – yet another locus 
memoriae in Valaam, a place of collective memory, curiously reminiscent of a war 
memorial as a monument of a morally conquered foreign ruler and a concrete 
indication of contested borderland (see chapter 5.3.4.)465. The grave of Magnus un-
doubtedly served the inner cohesion and the formation of the local identity of the 
monks of Valaam. In a similar way distinguished monuments, natural landmarks 
and constructions were integrated in the origin legends of local communities such 
as villages especially in the 19th century, when the gradual emergence of “imperial 
consciousness” also influenced the identity formation at the local level466.  
The cumulative, self-feeding nature of the formation of the image of Magnus in 
Valaam, took an interesting national turn in N. M. Karamzin’s Istoriia gosudarstva 
rossiiskaga. The historian seems to have taken the connection between Magnus 
and Valaam more or less for granted when he interpreted the monastery of Holy 
Saviour presented in the chronicle texts as Valaam monastery (even though, as 
we have concluded, no straight reference can be found in the medieval versions 
of the Rukopisanie Magnusha). Notably, Karamzin’s work was written between 
1804 and 1826, a period which also witnessed the active promotion of the tradition 
concerning King Magnus’s legendary role in the history of Valaam. 
The colourful oral tradition of 19th century Valaam was noticed and pointed out 
by contemporaries. A. N. Murav’ev, after visiting Valaam in 1833, wondered – and 
even slightly criticized – the monks’ obvious eagerness to populate the history of 
their monastery with Apostles and kings:
The oral tradition of Valaam is especially wonderful; its monks, as if not satisfied with 
the honour of contemporary, great fighters of faith populating the island, wanted to 
nominate as its founder the Apostle himself, the enlightener of Russia, and among 
the brethren their imperial enemy, whose weapons never shook, and these two sto-
ries became rooted in its wild surroundings, in the darkness of medieval times.467  
464 Wunsch 2007, 76.
465 Raivo 2004, 63.
466 Chulos 2002, 131.
467 Murav’ev 1840, 142.
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4. Sketch takes shape: 
first half of the 19th 
century
4.1. growing need For a written PaSt
4.1.1. Nation building in letters and pictures 
The historiographic efforts of Valaam, launched at the end of the 18th centu-
ry, continued to accelerate during the first decades of the 19th century, hand in 
hand with the consolidation of the monastery’s status and overall image. Igumen 
Innokentii (1801-1823) was especially keen to promote research on the early 
phases of Valaam. These efforts were closely tied to his struggle to add Sergei 
and German into the rank of officially acknowledged saints. Innokentii, as his 
precedessor Nazarii, had been a personal acquaintance of metropolitan Gavriil, 
who already in 1782 had nominated him to help Nazarii by working as a treasurer 
of the monastery.468 
The need for historiographic material concerning Valaam was becoming acute 
for various intertwining reasons. At the local level, the interest in the monastery’s 
history was a natural consequence of the consolidation of Valaam’s status spiritu-
ally as well as financially. In addition, there were general trends and events that 
undoubtedly added to the pressure and created a situation in which a respectable 
monastery with no written history was no longer an option. The contemporary 
trends also form the context and premises within which the representations of the 
history of Valaam began to be formulated at the beginning of the 19th century. It 
is not possible or reasonable to go through a detailed account of the varied ideo-
logical climate of the turn of the century and the first decades of the 19th century 
in this context. Instead, we have to settle with a general glance, main trends and 
certain simplifications. 
The efforts of nation-building in Europe were taking the 18th century ques-
tions of nationality to a new level in an ideological and philosophical sense as 
well as in political practises. During the first half of the 19th century the Romantic 
Nationalistic tendencies and ideas were firmly planted in political debate as well 
as in the field of historiography. The trend had been accelerated by the French 
revolution and Napoleonic wars, and specifically in Russia, by the invasion of the 
French troops and the attack on Moscow in 1812. These dramatic events helped to 
468 See e. g. Spiridonov & Iarovoi 1991, 84.
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awaken and spread the ideas of national awareness and identity, combined with 
social conservatism and a romanticist atmosphere of anti-enlightenment.469 
On the literary scene, the first half of the 19th century witnessed a kind of mass 
production and consolidation of national myths around Europe, in which histori-
cal writing turned into an efficient and essential tool470. As Anthony D. Smith has 
put it, these ideas included the concept of “homeland” as the cradle of the people 
and “the place where ‘our’ sages, saints and heroes lived, prayed, worked and 
fought”471. So-called descent myths, such as the Christianization of Rus’ in 988 
by St. Vladimir472 had an important role, as did the significance of religion as a 
means of transmitting “the fund of ethnic myths, memories, symbols and values 
encased in sacred religions”473 
Moreover, old epic poems were published and hailed as “national epics”, such 
as the French Chanson de Roland (1837) and Finnish Kalevala (1835), the latter 
having been a collection of Finno-Ugric poetry quite forcefully edited by Elias 
Lönnrot474. An illustrating example of the atmosphere of the time is that some 
similar texts, such as Beowulf (first published in 1825), which presented a problem 
following of the examination of medieval texts in the new context of “national 
literature”: as an Anglo-Saxon text set on the North Sea coast, the right of its so-
called possession was simultaneously claimed and fought over by Danes, English 
and Germans475. The trend of national epics was also mixed with proved and 
suspected cases of forgery, to which we shall soon return.
At the same time, the national images of landscape emerged and developed, 
offering a growing amount of pictorial material for the formation of national iden-
tity. In Russia, artists and writers of the first decades of the 19th century faced 
the task of combining the already familiar and established Western conceptions 
of picturesque scenery with defining the specific, distinguished characteristics 
of Russia.476 The sphere of visual arts reflects the general ideological situation 
where the relationship to Western influences remained somewhat ambivalent: 
imported ideas had to be adapted and developed to create something distinguish-
ably “Russian”.477
4.1.2. Mysticism and other religious currents 
The turn of the 19th century was a somewhat muddled period also in the terms of 
religious issues, partly intertwined with political ideas. As a monastery, Valaam 
was under the influence of these contemporary trends, too. 
469 Raeff 1964, 18. Billington 1970, 270-271; 299; 303.
470 See e. g. Plokhy 2008, 49. Cunningham  2008, 129-149.
471 Smith 1991, 9. 
472 Smith 1991, 22. 
473 Smith 1991, 27-28.
474 Leerssen 2008, 23. Karkama 2008, 139-145. 
475 Shippey 2008, 91-107.
476 Ely 2002, 19-26; 59-61.
477 Thaden 196, 5-6.
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In Russia, ideas originating from Western Europe blossomed alongside the 
gradual revival of ascetic monasticism. These trends included mysticism, mason-
ry, numerous curious sects and pietism. Tsar Aleksandr I himself was a promi-
nent representative of the spiritual search and idealistic confusion going on in the 
Russian society. He was interested in mysticism ideas, studied the Bible devot-
edly, and was the ecumenically-minded promoter of the coalition called the Holy 
Alliance of European monarchs in 1815478. Moreover, Aleksandr combined the 
Holy Synod and the Department of Education into a Ministry of Spiritual Affairs. 
The new ministry was placed under Prince A.N. Golitsyn, who had previously 
worked as the over-procurator of the Holy Synod. Appositely, Golitsyn was a ma-
son, describing himself a “universal Christian”479. 
As a consequence of the emergence of “hereditary” movements and ideas, 
the representatives of the Orthodox Church prepared a counter attack. This led 
to the abolishment of the Dual Ministry in the 1820s and included Golitsyn’s fall 
from grace480. The status and hegemony of the Orthodox Church was gradually 
consolidated along with formulations of “official nationalism”, based on the idea 
of the emperor as the protector of the church, spiritual father of the people and 
defender of the interests of Russia. This conception was, in principle, something 
that both the church and the secular power system eagerly supported.481 
The direct influence of the tangled and multifaceted ideological, political and 
religious currents on the historiographical development of Valaam is difficult to 
define or pinpoint, except in rare cases where the writer of the text and his per-
sonal world view are well known482. Even in those cases one has to be careful 
and cautious in making interpretations or final conclusions. However, we may 
relatively safely assume that the trends described created the atmosphere that 
encouraged and brought pressure to produce the monastery a coherent, respect-
able past along with the general attempts of writing coherent representations of 
Russian national history. 
Moreover, the religious and historiographic currents were often intertwined. 
They resulted in e. g. the production of detailed and romantic compilations of 
Russian history, weaving heterogenic textual material into a seemingly coherent 
continuum of Russia’s “sacred past”.483 These trends were also mixed with – and 
paradoxically, partly opposed to – the mysticism tendencies in the first half of the 
century, the latter of which emperor Aleksandr I himself took interest in. 
Later on the National Romanticist ideas were developed into, or at least affected, 
Slavophile ideas. The dispute between Slavophiles and zapadniks (Westernizers) 
began during the first half of the 19th century. The Slavophiles emphasized the 
distinguished nature of Russian culture and religion, whereas the Westernizers 
argued that western ideas needed to be implemented into Russia so that it could 
478 Raeff 1994, 67-68. Billington 1970, 200-202; 245; 253-254. Pospielovsky 1998, 134-136.
479 See e. g. Pospielovsky 1998, 137.
480 Zyrianov 1999, 155-158.
481 Thaden 1964, 8-9.
482 The identity of the writer remains unknown in many of the publications of 19th century.
483 See e. g. Hastings 2006, 185-198. Smith 1991, 9; 22; 27-28.  
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take its place in the universal continuum of development. Since monasticism rep-
resented “traditional Russian values” and religion to which enlightened western 
thinking could be seen as a threat, it was expectable that the historiographic 
efforts concerning Valaam and other monasteries tended to reflect National 
Romanticist and, later on, Slavophilic ideas.484
To return to the local level, the lack of information concerning Valaam’s past 
also became acutely evident in comparison to other north-western monasteries. 
Many of them were able to lean on hagiographies and other textual references to 
their honourable past, which gave them a certain advantage over Valaam. For ex-
ample, in 1813 two booklets were published on the neighbouring Konevets monas-
tery and its past that was, at least in hagiographic sense, better known than that of 
Valaam485. The emergence of those two works, Skazanie ob ikone Konevskoi bozhei 
i materi (Tale of the icon of the Mother of God of Konevets) and O zhitii prepo-
dobnogo Arseniia Konevskogo (About the life of the venerable Arsenii Konevskii) 
undoubtedly encouraged the leaders of Valaam to try to produce something simi-
lar of their own. 
The emergence of church historical works, such as Metropolitan Platon’s 
Kratkaia tserkovnaia istoriia (Short history of the church) in 1805 and Amvrosii’s 
Istoriia rossiiskoi ierarkhii (History of Russian hierarchy) in 1811 also created a 
situation where the need for historiographic presentations of Valaam’s past was 
rapidly growing. Consequently, in the decade following the turn of the 19th century 
the first attempts to write the history of Valaam emerged in the monastery, the 
ideas of which we shall soon return.
4.1.3. Forged sources: the case of A. I. Sulakadzev
The general atmosphere described above, combined with the historiographic 
needs of Valaam, form a background for the emergence of a curious literary prod-
uct that had deep and far-reaching effects on the imagery of the monastery’s past. 
The case also connects the historiographic efforts of Valaam more firmly to the 
all-European context of National Romantic history writing and ideological nation 
building.
The first efforts to sketch the history of Valaam, performed by the monks of 
the monastery, were soon followed by another attempt by an outsider. An eager 
amateur historian and collector, A. I. Sulakadzev (1771-1830), produced his ver-
sion of Valaam’s historiography in 1818, liberally spicing it with forged medieval 
sources. The title of the work was Opyt drevnei i novoi letopisi Valaamskogo monas-
tyria (Experience of the old and new chronicles of Valaam monastery) 486. 
In general, historiographic forgeries have a long history, and during the 18th 
and 19th centuries they formed an interesting sidetrack in the emergence of the 
484 Billington 1970, 245; 256-257. Pursiainen 1999, 14-20. Copleston 1986, 26-44. Spiridonov & Iarovoi 
1991, 85.
485 CGIA, f. 19, op. 15, 749.
486 Sulakadzev’s unprinted work and its copies are preserved in the library of New Valaam (AOFMOV 
XII: 360, 360a, 360b.  AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo monastyria”. Of these 
the number 360 is used in this work). 
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national history writing and literature. The attempts to forge textual material 
arose from the enthusiasm to search for and collect historical texts and manu-
scripts, and from the aspirations for finding impressive epics to illustrate the 
nation’s past487. One of the most famous – and most disputed – cases was the col-
lection called The Works of Ossian, published in 1765 by a Scottish poet, James 
MacPherson. He claimed the creation to be an epic written by a Gaelic poet called 
Ossian. The dispute of the nature of the collection arose already in the 18th cen-
tury and continued to the 20th century, with the conclusion that MacPherson had 
indeed collected and written down old Gaelic ballads, but adapted and edited 
them according to his personal preferences and added a great deal of material of 
his own488. 
Similar kinds of hybrid products of National Romanticist enthusiasm appeared 
all around Europe around the turn of the 19th century. One of them was a mas-
sive publication called Myvyrian Archaiology of Wales, published between 1801 
and 1807 in Wales. It was, as it turned out, a combination of “genuine” medieval 
articles, such as poems and proverbs, and creations of the creative mind of a con-
temporary Welshman, Iolo Morgangw489. 
Yet another famous case was that of Václav Hanka, a Czech philologist and 
pan-Slavist, who in the spirit of the rising Czech nationalism presented his “dis-
coveries” that he claimed to be medieval manuscripts providing evidence of the 
deep roots and richness of the Czech language and culture. The debate, following 
the “discovery”, was a long, heated and politically-toned one, some debaters insist-
ing that the manuscripts were forgeries and others defending their authenticity. 
In the 1880s a careful analysis of the manuscripts seemed to have settled the issue 
by proclaiming the texts forgeries, but in some circles the debate has continued 
all the way to the present.490
To return to our Russian antihero, A. I. Sulakadzev, he seems to have been a 
somewhat mysterious figure in the scene of the collectors and amateur historians 
of St. Petersburg. Influenced by   Romantic Nationalistic and mysticism trends at 
the beginning of the 19th century, as well as by growing enthusiasm towards his-
tory writing, he can indeed be described as a genuine product of his time491. The 
case of Sulakadzev was a manifestation of the same ideological currents as the 
whole attempt to write national as well as local histories. Making falsifications of 
ancient and medieval documents was quite a popular activity at the beginning 
of 19th century Russia, where the trend arrived somewhat later than in Western 
Europe492. 
When it comes to Sulakadzev’s position in society, he was a former officer of the 
guards and had the title of counsellor. His status and background ensured that he 
was wealthy enough to continue to enlarge his father’s collection of old manuscripts 
487 See e. g. Leerssen 2008, 18-25.
488 Porter 2001, 396-435.
489 Constantine 2008, 109-128.
490 Lass 1988, 460.
491 Kozlov 1996, 163-164.
492 Plokhy 2008, 49-50. Speranskii 1956, 73. Smirnov 1979, 201.
  121
and other historical objects. His collection was large and carefully arranged, and 
he was especially fond of “rarities” with the tone of National Romanticism, such 
as a stone by which Dmitrii Donskoi was said to have rested after the battle of 
Kulikovo and a crutch that was said to have belonged to Ivan IV.493 
Sulakadzev, however, did not limit his interests to mere collecting. He was 
also involved with numerous other pastimes, including politics, theatre (he even 
wrote some plays) and mysticism hobbies, such as divination and “white magic”. 
Sulakadzev can also be described as belonging to the group of famous, enlight-
ened people of his time with scientific interests, which well reflects the atmos-
phere of the turn of the 19th century, liberally mixing ideas and trends.494 
What made Sulakadzev (in)famous, though, were not the merits as a collector or 
the universalist approach to life, but his numerous attempts to forge manuscripts. 
He was influenced by the constantly growing, optimistic and patriotic enthusiasm 
towards old documents and manuscripts, which, in its turn, fed scholar and ama-
teur historians’ eagerness to be the first to find and “open” a new source495. 
Sulakadzev started his career by forging medieval Slavic texts, wanting to 
emphasize the early emergence of Slavic culture and thus contribute to the con-
temporary debate on the issue. For example, his creation called “Hymn of Boian” 
(Gimn Boiana) was considered an interesting finding during the two first decades 
of the 19th century.496 There was also the case of the so-called Vles kniga (Book 
of Veles). It is a text about ancient Slavic religion, strongly suspected to be one 
of Sulakadzev’s creations.497 Sulakadzev’s interests appositely fit in the picture: 
the mysticism ideas of the turn of the 19th century have been said to merge into 
Slavophile thinking498.
The connection between Sulakadzev and Valaam monastery resulted from 
Innokentii’s finding documents and manuscripts concerning Valaam’s early 
phases. Sulakadzev, giving the igumen the impression that he had some relevant 
material in his collection, received permission to use the archives and library of 
the monastery in order to write a historiographic account of Valaam.499 Not sur-
prisingly, Sulakadzev’s creative efforts concentrated on emphasizing the ancient 
roots of the monastery, in accordance with his personal interest in ancient ob-
jects: according to M. N. Speranskii, Sulakadzev’s ideology, in relation to textual 
sources, may be described as “the more ancient, the more important”500. Moreover, 
he evidently wanted to connect the history of the monastery to the Slavs instead 
of the local people with Fenno-Ugric background501.
493 Speranskii 1956, 62-63; 66. Kozlov 1996, 155-158; 160-161.
494 Kozlov 1996, 156-158.
495 Kozlov 1996, 163-164.
496 Kozlov 1996, 164-169.
497 Strmiska 2005, 218.
498 Billington 1970, 245.
499 Spiridonov & Iarovoi 1991, 107.
500 Speranskii 1956, 69.
501 AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo monastyria”, 13.
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At first glance, his work on the history of Valaam gives a scholarly and detailed 
impression, including an enormous list of references and notes. The references 
to false manuscripts called “Opoved” and “Vseletnik” were seamlessly meshed 
with more reliable ones. As Kozlov puts it, in the case of Valaam the forgeries of 
Sulakadzev were given a new role: they were presented not just as rarities, but 
actual source material used to write a historical account, and moreover, a “proof” 
of the ancient roots of Valaam monastery502. Nevertheless, perhaps the already 
suspicious reputation of A. I. Sulakadzev in academic circles was the reason for 
numerous scholars, such as P. M. Stroev, H. P. Barsukov, V. V. Zverinskii and E. E. 
Golubinskii, to simply ignore the whole work503. 
The hoax of Sulakadzev was publicly revealed in an article written by I. A. 
Shliapkin in 1889504. As early as 1850, academian A. H. Vostokov had informed 
igumen Damaskin that the manuscript called “Opoved”, that Sulakadzev was re-
ferring to, was a forgery505. However, there was no use of crying over spilt milk: as 
we shall see, the fruits of Sulakadzev’s imagination had already been irreversibly 
mixed in with other obscure material used in reconstructing the early history 
of Valaam both in the monastery’s own publications and in other texts, such as 
travel accounts. 
Perhaps the most widespread of popular books on Valaam in the 19th century, 
Valaamskii monastyr´ published in the 1864, repeatedly refers to Sulakadzev’s 
“ancient documents” in its description of the monastery’s earliest phases506. The 
“historiographic” information of this particular publication was used as the foun-
dation – or it was reprinted as such – for numerous other publications in the latter 
half of the 19th century and the beginning of the 20th century507. The ideas were 
further repeated in travel accounts, which anchored them even more permanently 
to the public image of Valaam508.
In addition, Sulakadzev’s ideas ended up in encyclopaedic publications both 
in Russia and abroad, and they are often vaguely referred to as the “tradition of 
the monastery”509. On the other hand, the forgeries may have been partly based 
on the oral tradition of Valaam, which makes it quite an impossible task to com-
pletely sort out the details invented by Sulakadzev from the older tradition of the 
monastery. 
Is there anything that can be said about Sulakadzev’s motives for his forging 
activities, or as Shliapkin emphatically put it, for his “incredible impudence to 
502 Kozlov 1996, 174
503 Onufrii 2005, 597. Okhotina-Lind 1996, 15.
504 Shliapkin1889. 
505 Perepiska A. H. Vostokova v povremennom poriadke 1873, 391. Kozlov 1996, 174.
506 Valaamskii monastyr´ 1864, 3-8.
507 See e. g. Valaamskii monastyr´ i ego podvizhniki 1889, 15-60.
508 See e. g. Strakhov 1870, 4-7. The writer refers to ”Opoved” and ”Vseletnik” as “very significant and 
ancient historical sources”.
509 See e. g. Entsiklopedicheskii slovar’. Tom 9 1990, 395-396. Kirkkovuoden pyhät. Osa II 1980, 933. 
Spiridonov & Iarovoi 1991, 108. Krivtsov 2006, 103. The concept of “monastic tradition” in this context 
seems to refer to folklore, oral tradition and its documentations in written form, the applicability of 
which in the case of the information produced by Sulakadzev is quite interesting, if not completely 
inaccurant (see e. g. Anttonen 2005, 54-57).  
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invent incomprehensible nonsense”510? According to Speranskii, there had been 
a trend earlier in the 18th century to seek financial benefit by forgeries, but the 
phenomenon represented by Sulakadzev’s activities was motivated by something 
else, as most forgery cases have tended to be511. 
As the basic premise there were the general trends of National Romanticist 
history writing and forging. On the personal level, Sulakadzev seems to have been 
eager to contribute to both teaching and research of history with his “findings”. 
The case of Valaam was just one indication of Sulakadzev’s ambitions as a histo-
rian. Another one was found in his diary, in which he had written down his “ideas 
about history” in 1825. As Kozlov pointed out, the ponderings of Sulakadzev show 
that he was a self-assured person who firmly believed in his talents and abilities 
to write historical accounts.512 Moreover, it seems like the boundaries between real 
and imagination, history and invention, had been blurred in Sulakadzev’s mind. 
He had the habit of writing his own notes in the original manuscripts, often the 
kind that emphasized the age and scientific value of the document. If the date was 
missing, Sulakadzev simply invented it and wrote it in the document.513 
In this light the curious composition of his writings on Valaam becomes more 
understandable: his idea of history and historiography seems to have been a 
strange mixture of research and creativity, much in the same way as the ideas of 
his West European contemporaries, MacPherson, Morgangw and others. Perhaps, 
as Smirnov has suggested, Sulakadzev considered his doings as “art for art’s sake”, 
intertwined with his other interests including theatre, mysticism and patriot-
ism514. If he actually believed in his own inventions, we may never know, but it 
does seem possible, since he sought neither financial gain nor excessive public-
ity515. Nevertheless, he seems to have been eager to make an impression on his 
fellow collectors by showing them rarities in his collection. This he managed to do, 
though already arousing the suspicions of his contemporaries516. This effectively 
eviscerated Sulakadzev’s fame as a collector, despite the fact that he did manage 
to gather an impressive number of manuscripts and other documents517.
However, the incident and its impressive impact on the formation of the his-
toriographic image of Valaam offers an interesting illustrative example of the 
modifiability and certain “absorption capacity” of historiography. It also sheds 
light on the ways ambiguous ideas and interpolations start living a life of their 
own in historical accounts, often liberally labelled as “tradition”. 
510 Shliapkin 1889, 199.
511 Speranskii 1956, 45. Rendell 1994, 4; i.
512 Kozlov 1996, 172-173.
513 Speranskii 1956, 63-64; 69.
514 Smirnov 1979, 201. Kozlov 1996, 156-158.
515 Shliapkin 1889, 198-199.
516 Speranskii 1956, 45; 66-67. Smirnov 1979, 212. 
517 Sulakadzev’s collection was sold and scattered around after his death; his contemporaries were 
not interested in preserving it due to his reputation (Kozlov 1996, 161-163).
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4.1.4. The Imperial visit and its consequences 
In addition to certain ideological trends, certain political changes were directly 
affecting Valaam monastery during the first decades of the 19th century. The area 
of Finland was given the status of an autonomous Grand Duchy in 1809. The 
western side of Lake Ladoga, including the archipelago of Valaam, was attached 
to the Grand Duchy as a part of the government of Vyborg in 1812. This brought 
the monasteries of Valaam and Konevets under the protestant administration of 
Finland. 
In principle the legislation, based on the constitution of Sweden did not allow 
the foundation of monasteries of other religions, including the Orthodox Church, 
in the area of Finland. In practise there was no choice but to accept the existing 
monasteries. The administrative change did not seem to remarkably affect the 
status and everyday life of Valaam or neighbouring Konevets, which remained 
under the ecclesiastical rule of the Holy Synod. As characteristically Russian 
monasteries, they were quite separate from Finnish society, and consequently an 
unfamiliar phenomenon to the majority of Finns.518 Nevertheless, the pressure 
and the growing number of conflicts between Finnish and Russian administrative 
organs over issues concerning Valaam, e. g. land ownership and fishing rights, 
increased in the latter half of the century.  
In the imagological sense a more significant event for Valaam, though result-
ing from the foundation of the Grand Duchy, was the visit of Emperor Aleksandr I 
to Valaam in August, 1819, as a part of the Emperor’s tour to the new Grand Duchy 
of Finland. Visiting Valaam was also in accordance with Aleksandr’s personal 
interest in religious issues. The tsar’s stay in Valaam was not a long one, but it had 
several consequences with far-reaching effects on the development of Valaam in 
both a concrete and ideological sense. 
Ideologically, the visit reflected a long tradition of the intertwining of secular 
power and the Orthodox Church. In the description of the Tsar’s visit, published 
by the monastery in 1858, a stereotypical image of a humble and pious ruler is 
presented; the monastery and its surroundings offer a convenient stage for pre-
senting those virtues. Moreover, in a fashion resembling medieval presentations 
of rulers seeking the advice of spiritual leaders, Aleksandr is described to have 
discussed military troubles and the outcome of the Napoleonic wars with a cer-
tain hermit and to have humbly praised the mercy of God in granting Russia a 
victory519. 
Aleksandr’s visit was also the first of a series of imperial visits in Valaam dur-
ing the 19th century. The picturesque monastery, close to the capital, offered a con-
venient, pious stage for the emperors and the members of the imperial family to 
represent the symbolic, ideologically essential connection between the Orthodox 
Church and the secular rulers of Russia.
518 Koukkunen 1969, 65-67. Laitila 2005, 114-115.
519 Gosudar’ Imperator Aleksandr I na Valaam, v avgust 1819 goda 1858, 13-16. 
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When considering the consequences of Aleksandr’s visit in 1819, the first, and 
perhaps most significant, was the official recognition of Sergei and German as 
saints. As mentioned above, it was put into practise by including the fathers in the 
national calendar of saints. The event, both reflecting and further accelerating 
the improving status of Valaam, was preceded by igumen Innokentii’s (1801-1823) 
futile appeals to Metropolitan Amvrosii and the Holy Synod via A.N. Golitsyn520. 
Only after Tsar Aleksandr I’s visit, the wish of igumen was fulfilled. This seems 
to have been (at least partly) the result of the igumen’s personal appeal to the tsar 
and the oral agreement of the latter, even though the procedure was to be carried 
out in an official way with the involvement of Golitsyn. This is how the event was 
later described in the aforementioned publication, Gosudar’ Imperator Aleksandr 
I na Valaam, v avguste 1819 goda (1858): 
There igumen gave [the tsar] a short text concerning Valaam monastery; - His 
Majesty agreed condescendingly to take this note. [In it was] asked for the accept-
ance of the Venerable ones in the church calendar, permission to add fifteen people 
to the personnel of the hospital and the foundation of a podvor (a city house) in St. 
Petersburg. The Emperor said: - “I will do it all – compile a note; then send someone 
to St. Petersburg to give it to the prince who will convey it to me”. 521      
Sergei and German were finally added to the calendar of all-Russian saints in 
October, 1819. Since there were no “official” hagiographies to base the veneration 
on, an account was written in Valaam for the Holy Synod about the saints. Its aim 
was to be the textual basis for writing a hymn and service dedicated to them522. 
Another significant change taking place after the imperial visit was the eleva-
tion of Valaam in 1822 to the rank of first class monasteries. The act increased 
the sum of money the monastery received from the state. In addition, it both 
expressed and consolidated Valaam’s status: in the 19th century the classifica-
tion system began to correlate with the general fame and respectfulness of the 
monastery, more than with its financial status523. The elevation was preceded by 
igumen Innokentii’s visit to St. Petersburg and his meeting with the tsar, who – 
obviously satisfied and impressed by his visit to Valaam – donated a cross with 
precious stones to the monastery. Permission was also granted for the foundation 
of podvor for Valaam in St. Petersburg, which in practise meant opening a signifi-
cant “display window” for the monastery in the capital, making Valaam known to 
the inhabitants of St. Petersburg.524 However, when Aleksandr suggested that the 
leader of Valaam would be granted the title of archimandrite, Innokentii preferred 
to keep the situation in the current state: the leader of the monastery having the 
status and title of igumen525. 
520 RGIA f. 797, op. 2, 7804, l. 8, Onufrii 2005, 611-612.
521 Gosudar’ Imperator Aleksandr I na Valaam, v avguste 1819 goda 1858, 17.  
522 AOFMOV Ea: 1. Delo: ukazy 1819-1824. Onufrii 2005, 612.
523 CGIA f. 19, op. 17, 856, l. 4. Zyrianov 1999, 14.
524 CGIA f. 19, op. 17, 651. Onufrii 2005, 134-135.
525 CGIA f. 19, op. 17, 856, l. 2. Onufrii 2005, 134-135.
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4.2. “the oldeSt one in ruSSia” 
4.2.1. Notions of the monastery’s age
As mentioned above, some of the popular versions of Valaam’s foundation differ 
from those presented by scholars. While the scholarly discussion has suggested 
several optional foundation dates between the 12th and 15th centuries, numerous 
popular accounts, produced during the 19th century, have presented an impres-
sive claim of the existence of a monastery on the island of Valaam as early as the 
10th century.
The claim of ancient roots was not unexpected in light of the contemporary 
historiographic efforts of the monastery and the general enthusiasm towards his-
tory. What would have been a more convincing statement concerning Valaam’s 
significance than the idea of the monastery being even older than the honour-
able lavra of Kievo-Pechersk? In addition, the claim of seniority offered an op-
portunity to connect the monastery with the symbolically significant story of the 
Christianization of Rus’. 
The idea of Valaam having existed in the 10th century was based on the inter-
pretations of the hagiography of St. Avraam of Rostov, which was quoted in most 
of the historical accounts of the 19th century. It offered proof of Valaam’s ancient 
foundation.  The case of Avraam will be studied in more detail in chapter 4.4.1. In 
this context let us just mention that a source critical problem challenges the at-
tempts to date Valaam’s earliest phases to the 10th century: the version of Avraam’s 
life, including the saint’s residence at Valaam, is a product of the 17th century, 
while the preceding version of hagiography does not mention Valaam at all. The 
detail is without doubt just a later interpolation526. 
 The first literary formulation of the idea of seniority emerged during the last 
decades of the 18th century. It was included in the monastic rule of Valaam, com-
piled in 1784, in which it was simply announced that Valaam monastery is “the 
oldest one in Russia”527. The claim can be found also in the first attempts to write 
the historiography of Valaam. Zhitie i molitva Valaamskikh chudotvortsev, writ-
ten in 1809, mentions that the foundation of the monastery took place during the 
Christianization of the area of Rus’528. 
Monk Mikhail began his account in 1811 by announcing that “when it comes 
to its past, the monastery should be considered as being above the oldest ones 
of Russia”, existing already “during the time of Ol’ga, the ancestress of Russian 
Christianity”529. Indeed, most of his text is dedicated to the arguments supporting 
the claim. Also the writer of the next preserved hand written account, influenced 
by Mikhail’s work, described Valaam as “older than any other Russian monastery”, 
526 See e. g. “Slovo o iavlenii chudotvortsa Avramiia i o spiskanii rodosloviia ego i o chiudesekh nyne 
byvshikh i o trosti bogoslovli”. In Sokolov1890, 240-241.
527 See e. g. AOFMOV Val. XII. “Ustav obshchezhitelnyi Valaamskago monastyria” (written on paper 
dated in 1799). 416, 102. The text is a copy of the version written in 1784 (see Onufrii 2005, 599).
528 RGB f. 178, Muz., 9359. “Zhitie i molitva Valaamskikh chudotvortsev”, 8.
529 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, l. 3. 
  127
originating in the time of princess Ol’ga, who was considered the forerunner of 
Russian Christianity530. 
The emergence of the idea during the search for manuscripts at the turn of the 
19th century was especially convenient for Valaam, and the claim was adopted for 
the promotion of the monastery’s interests in power circles. Therefore, when igu-
men Innokentii sent an appeal to Prince A. N. Golitsyn, the over-procurator of the 
Holy Synod in 1819, for the acceptance of Sergei and German to the national cal-
endar of saints, he started his letter in a way that left no room for speculations:
I dare to bring it to the notice of Your Highness, that Valaam monastery is the first 
and the oldest of the monasteries in Russia, and the old writings testify that it was 
built for the first time during the time of Archbishop Ioakim of Novgorod, during 
the original Christianization of the area of Novgorod...531 
In the historiographic account attached to the letter, the issue is further con-
firmed:
Valaam monastery is the oldest one in Russia, it is by its foundation even older than 
the lavra of Kievo-Pechersk [there is a sidenote noting that the Pechersk lavra was 
founded in 1062]. The venerable fathers, Sergei and German, the miracle workers of 
Valaam, settled on the empty island in the tenth century from the birth of Christ [a 
sidenote mentions the year 992 as that of the foundation of Valaam].532 
The idea can also be found, for example, in Platon’s publication of church history 
in 1805, to which igumen Innokentii also refers in his letter along with the text 
concerning Avraam’s life (as did monk Mikhail in his account)533.
The ideologically precious claim of seniority was something the monastery 
wanted to cling to also after the official veneration of Sergei and German. When 
Spiritual Consistory asked for additions and corrections for the new edition of 
the history of the patriarchate of St. Petersburg, presented in Amvrosii’s Istoriia 
rossiiskoi ierarkhii (1811), Innokentii quite forcibly stated that in the previous edi-
tion, presenting year 1329 as the date of the foundation of Valaam, the history of 
the monastery had been treated “undoubtedly inadequately”. This inadequacy 
was, according to the igumen, manifested both in the sense of the ancient history 
of Valaam, including its founders, venerable Sergei and German, and its current 
situation.534 The additions seem to have humoured the igumen, since in 1823 he 
stated that there were no more corrections to be made to the part of the manu-
script concerning Valaam monastery535. Also the rise of Valaam into the first class 
530 OCM, 80. “Istoriograf Valaamskago monastyria”, 3-4.
531 RGIA f. 797, op. 2, 7804, l. 8.
532 RGIA f. 797, op. 2, 7804, l. 11.
533 Platon, mitropolit moskovskii 1805, 57. RGIA f. 797, op. 2, 7804, l. 11 (10.1.1819). RGB f. 96, sobr. 
Durova, 17. “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i pokazanie nastoi-
ashchago ego polozheniia”, 6.
534 CGIA f. 19, op. 17, 676, l. 12. See also Onufrii 2005, 596.
535 CGIA f. 19, op. 17, 676, l. 18.
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in 1822, made it to the new edition, explaining it was ordained on the grounds of 
the monastery’s “ancient existence and praiseworthy composition”536. 
Moreover, when Innokentii sent another appeal for the rise of Valaam from the 
third to the first class in 1822, he did so again as a plea to recognize the ancient 
roots of the monastery and, more expressly, the status as the oldest one of the 
Russian monasteries: “ – the coenobitic Valaam monastery is the most ancient in 
Russia; it was built during the time of Ioakim, the first bishop of Novgorod”537. 
Due to source critical problems concerning later versions of Avraam’s life, 
scholarly discussion soon abandoned the poorly grounded theories of Valaam be-
ing founded so early. However, the ideologically appealing idea of dating the be-
ginnings of the monastery to the 10th century has persistently held its own ground 
in practically all of the popular presentations of the monastery’s history. The 
10th century has been repeated as either the one or one of the optional founding 
dates even in present day descriptions of the monastery’s past, especially those 
produced by the monastery itself538. It appeared in some encyclopaedic publica-
tions, as well. For example, Polnoe sobranie istoricheskih svedenii o vsekh byvshikh 
v drevnosti i nyne sushchestvuiushchikh monastyriakh i primechatel’nykh tserkvakh 
rossii (1852) dated the foundation – “with all certainty” – between 970 and 980539.
The textual reference to the early existence of Valaam in Avraam’s life has 
been, no matter how suspicious in the source critical sense, an extremely valu-
able detail in the historiographic imagery of Valaam. The formation of images is 
a question of emotions and unconscious processes instead of consideration and 
reasoning. Therefore, the mere possibility, a hint of a thrilling idea exciting ones 
imagination, may have been enough to create Valaam as an ambiguous image of 
an ancient monastery in the receiver’s mind. As the writer of one of the travel 
stories concerning Valaam put it in 1896:
The monastic activity has continued here from the time of the Venerable Sergei and 
German, who lived on this island, as is estimated, already in the 10th century, which 
means that Valaam has existed about 900 years!540
Furthermore, in the imagological sense it is important to note that the time of 
St. Vladimir and Ol’ga is often mentioned in the context of the early phases of 
Valaam. The idea of a contemporary Valaam with these mythical, iconic figures 
creates a significant (one might say even crucial) link between the monastery 
and the great, mythical story of the Christianization of Rus’, thus giving Valaam 
a role of its own in the creation of the imaginary entity of “Holy Russia” 541. If 
we consider the story of Christianization as one of the “crystallization points” in 
536 CGIA f. 19, op. 17, 676, l. 25.
537 CGIA f. 19, op. 17, 856, l. 2. 
538 See e. g. Kompaniichenko 2004, 8-10. 
539 Ratshin 1852, 472.
540 Puteshestvie na Valaam, vo sviatuiu obitel’, i podrobnoe obozrenie vseh ego dostoprimechatel-
nosti 1896, 14. 
541 Ol’ga and Vladimir can be seen as two of the numerous iconic figures, representatives of a certain 
epoch in history books, in this case the process of Christianization of Rus’ (see e. g. Isoaho 2006, 2).
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cultural memory (one of those fixed points that were established and cultivated 
into a coherent, literate form in the history writing processes of the 18th and 
19th centuries542), the claim of Valaam’s seniority can be seen as an attempt to 
strengthen the significance and prominence of the new idea by “anchoring” it 
into an already established, fixed one. An association seems to be the bridge that 
is built either unintentionally or on express purpose to connect the images in a 
recipient’s mind. This applies to other legendary events, e. g. the visit of Apostle 
Andrew to Valaam.    
The emphasis on the connection between the foundation of the monastery 
and the Christianization of Rus’ was just one, although the most obvious one, 
of the numerous ties between the local historiographic efforts taking place in 
monasteries. It also reflects the undercurrents of nationalistic thinking and ideas 
about the nation’s “sacred past” in the 18th and 19th centuries, largely defined in 
religious terms543. The connection was obviously reciprocal. The references to the 
great national story reinforced the status and spiritual authority of the monastery, 
while the monastery repeated and consolidated the basic ideas of national 
mythistory in popular accounts concerning its own phases. Vernacular literature 
has, after all, been considered one of the most effective mediums for establishing 
and spreading nationalistic ideas544. This ideological reciprocity can, in a way, be 
seen as a sophisticated version of the pattern already formed in medieval times. 
At that time, ecclesiastic and secular powers were intertwined, and practically all 
textual production strengthening the existing power structures and creating an 
ideological foundation for state formation processes, took place in monasteries. 
Indeed, this very image of Valaam monastery as a contemporary of the events 
and figures forming the “sacred origins” of Russia was repeatedly reinforced and 
emphasized in the representations of the monastery’s history in the 19th century. 
For example in Valaamskii monastyr´ i ego podvizhniki (1889) the issue of Valaam’s 
age is treated assertivelty: 
With relative certainty the lives of venerable Sergei and German, the miracle mak-
ers of Valaam, can be dated to the time of saintly Princess Ol’ga. In the church 
history of Platon, metropolitan of Moscow, and in the written life of St. Avraam of 
Rostov it can be seen that in the 10th century there was a monastery and monks on 
the island of Valaam.545
Likewise, in his article Valaamskii monastyr´ i ego sviatyni (1870), B. Strakhov re-
fers to Valaam as “Valaam monastery, the most ancient holy place in the Russian 
land”546. In some accounts a more cautious stand was taken on the issue, refer-
ring to the monastery’s tradition rather than historical facts. For example, in 
Valaamskii monastyr´ (1847) mention is made that “local tradition, based on these 
[chronicle sources] describes Sergei and German Greek monks, contemporaries of 
542 Assmann 2005, 128-129. Smith 1991, 22.
543 See e. g. Smith 1991, 27-28.
544 Hastings 2006, 189; 192-196.
545 Valaamskii monastyr´ i ego podvizhniki 1889, 27.
546 Strakhov 1870, 1.
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Apostle-like Great Princess Ol’ga.”547  The unknown writer of the article Poezdka 
po Ladozhkomu-Ozeru (1849) also mentioned the idea as one of the options, but he 
personally believed that the 14th century would be the more probable date for the 
foundation548. In his Sviatyni Valaamskogo monastyria, mesta podvizhnichestva pre-
podobnykh Sergiia i Germana, Valaamskikh chudotvortsev (1896), I. K. Kondratev 
describes that “through igumen Feognost and Avraam of Rostov, Valaam strongly 
announces its existence in the history of Russia and the Orthodox Church”.549  
In the 19th century there was also a tendency to speculate on the continuity of 
the monastic or at least Christian life at Valaam from apostolic times to the ar-
rival of Sergei and German. It can be found in several texts. The idea of unbroken 
Christian tradition on the archipelago of Valaam may refer to oral tradition, or 
just to Sulakadzev’s stories of St. Andrew baptizing the local pagans and sowing 
the seeds of Christianity in the ground of Valaam. The texts emphasizing the idea 
of the continuity often quote the false sources “Opoved” and “Vseletnik”, which 
supports the latter option. 
4.2.2. Apostle Andrew’s reappearance in  the 19th century
Along with the claims of Valaam’s early foundation, the first decades of the 19th 
century witnessed the reappearance of Apostle Andrew in the scene of histo-
riographic efforts concerning the monastery. By the time of Valaam’s re-estab-
lishment at the beginning of the 18th century, the figure of St. Andrew had once 
again been firmly harnessed in the consolidation of central power: the formation 
of imperial Russia. The Apostle had even become the official patron saint of the 
imperium, and during the reign of Peter I, he also became a patron of the Imperial 
Navy. The Order of St. Andrew was then founded.550 
Did the tradition concerning the Apostle’s visit to Valaam, described in the 
Skazanie o Valaamskom monastyre in the 16th century, survive the rupture formed 
by the hundred year desertion, or was it invented anew in the 19th century? We 
know that the first church built in Valaam after the desertion in 1719 was dedi-
cated to John the Baptist and Andrew the “First Called”551. We also know that an 
altar was dedicated to St. Andrew in the main church of Valaam552 in 1757. These 
facts, the latter also mentioned by captain Mordvinov in 1777, do not automatically 
indicate any local significance of the saint, considering his general status in the 
area of Russia553. 
Neither was the legend mentioned in any of the preserved versions of Valaam’s 
history written in the monastery in the first decades of the 19th century. This in-
dicates that the idea of the Apostle’s visit was unknown to the writers: had they 
been aware of it, there would have been no reason to leave such an impressive 
storyline out of their texts. Instead, the legend was mentioned by Sulakadzev, 
547 Valaamskii monastyr´ 1847, 6.
548 ”Poezdka po Ladozhkomu-Ozeru” 1849, 74.
549 Kondratev 1896, 7.  See also e. g. Valaamskii monastyr´ 1864, 6. 
550 Hellberg-Hirn 1998, 19. 
551 Onufrii 2005, 35-36.
552 Onufrii 2005, 54-55.
553 Mordvinov 1888, 44.
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whose Opyt drevnei i novoi letopis’i Valaamskogo monastyria (1818) includes a 
“quote and translation” from “Opoved” (one of his falsified manuscripts) describ-
ing how Apostle Andrew “stopped by Ladoga, took a boat and over the stormy lake 
arrived to Valaam, blessed every place and erected in every place crosses and a 
stony human figure…”554. 
It is not entirely out of question that some traces of the old tradition concern-
ing an apostolic visit would have been preserved at Valaam, perhaps in oral form 
in monastic circles or in stories told by local people, or in some textual source 
unknown to us. Without additional textual findings it is impossible to discover 
whether the legend actually survived the desertion of the monastery, no more 
than to figure out the nature of sources Sulakadzev could have used in his compi-
lation. The other option is that Sulakadzev – certainly brave and inventive enough 
to make an interpolation of a well-known legend – simply made yet another con-
tribution of his own to the mythistory of Valaam, which was gradually taking 
textual form.
An interesting detail – and possibly yet another indication of Sulakadzev’s 
well-known eagerness to humor influential people – was a certain change in 
geographical toponomy of St. Andrew’s travelling route. In Stepennaia kniga, 
“Druzino” is mentioned as one of the places Apostle Andrew visited during his 
travels in the north. However, Sulakadzev spelled the name “Gruzino”555 in his 
manuscript. Kozlov suggests that the spelling may have been connected to the 
fact that count A. A. Arakcheev’s lands were located in the village called Gruzino. 
Perhaps Sulakadzev wanted to favour the famous general and statesman by em-
phasizing the significance of the place in his work556.  
Nevertheless, during the 19th century the local version of the legend of St. 
Andrew’s travels was firmly established in the popular historiographic scene of 
Valaam, inseparably mixed with Sulakadzev’s other ideas. This is how the is-
sue was described in Ostrov Valaam i tamoshnii monastyr´ (1852). The writer uses 
“Opoved’s” information as one of his sources, but makes a cautious summary of 
the issue:
The first Russian chronicle by Nestor tells how St. Apostle spread the Gospel amongst 
the Slavs, including a significant part of the area that nowadays is European Russia, 
visiting not only Kiev, but Novgorod, and according to some evidence, some 60 versts 
due south, around Volhov in Gruzin.  – …and according to local tradition, travelled 
on a boat to Valaam and blessed the island with a cross made of stone.557
Some writers made full use of the issue, as the previously quoted passage from 
Kondratev’s account shows558. Whereas in Skazanie o Valaamskom monastyre the 
Apostle just observes the lake and foretells the foundation of “two torches”, in 
554 AOFMOV 360 “Opyt drevnei i novoi letopisi Valaamskogo monastyria” 1818, 8.
555 AOFMOV 360 “Opyt drevnei i novoi letopisi Valaamskogo monastyria” 1818, 9.
556 Kozlov 1996, 175-176; 179.
557 Ostrov Valaam i tamoshnii monastyr´ 1852, 10-11.
558 Kondratev 1896, 4.
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most detailed 19th century versions he visits the island of Valaam, erects a stone 
cross, destroys pagan temples, teaches the Christian faith and even appoints fol-
lowers to take care of his flock. 
The writer of the article Poezdka na Valaam (1913), in his turn, emphasized 
Valaam being remarkably older than Konevets and called it a monastery with 
a “very interesting history”. He quoted long passages of Sulakadzev’s writings 
concerning the Apostle’s visit and Slavic inhabitants of Valaam, referring to 
Sulakadzev as “an expert and researcher of the history of the fatherland”559.
In some texts the idea of continuity was emphasized by suggesting that 
Christian life would have continued on the island of Valaam from the days of the 
Apostle all the way to the appearance of Sergei and German on the scene560. Some 
even conclude, on the basis of Sulakadzev’s obscure ideas, that Sergei would have 
been the Apostle’s companion: 
– the Apostle arrived to Lake Ladoga along the river Volkhov, and crossed the lake 
to Valaam, converting into Christianity the pagan priests living there, and founded 
the Christian church. This tradition names Sergei as the co-traveller of the Apostle 
and, as his follower, the teacher of Christianity in these lands561. 
Yet some accounts of Valaam’s history, including the “official” version approved 
by igumen Damaskin in 1875, plainly and cautiously mention the “local tradition” 
about the blessing of the Apostle (thus indicating the previously mentioned ten-
dency of ambiguous material, such as forgeries, to melt into the historiographic 
imagery under the label of “tradition”)562. 
All in all, the legend of St. Andrew “The First Called” became an inseparable 
part of the 19th century accounts concerning Valaam. Despite its various forms 
and details, it is one of the most cherished of all the mythistorical claims concern-
ing Valaam. This is how Sviatyni Valaamskago monastiria, mesta podvizhnichestva 
prepodobnykh Sergiia i Germana, Valaamskikh chudotvortsev (1896) deals with the 
issue:
To this pagan story about a Christian place is added a story of how St. Apostle 
Andrew, enlightener of the Scyths and Slavs, arrived from Kiev to Novgorod, and 
from there along the Volkhov river came to Ladoga, and then – to Valaam. There 
he adorned the hills with a stone cross, destroyed the temples of Veles and Perun, 
converted to the Christian faith the idol worshippers and pagan inhabitants of the 
island, laid on Valaam the foundation of the religion of Christ, and appointed shep-
herds for the new flock of Christ from among his students that were travelling with 
him.563
559 Verzhbitskii 1913, 998.
560 Slovar’ istoricheskii o sviatykh, proslavlennikh v rossiiskoi tserkvi, i o nekotorykh podvizhnikakh 
blagochestiia, mestno chtimykh 1836, 284. Puteshestvie na Valaam 1896, 14-15.
561 Valaamskii monastyr´ 1847, 8-9.
562 Valaamskoe slovo o Valaamskom monastyre 1875, 8.
563 Kondratev 1896. 4.
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Even though the cult of Sergei and German was gradually receiving official, 
established status, there was more than enough room for other legends. The func-
tion of the story of the Apostle’s visit has been basically the same all the way 
from the 16th century: to give Valaam an aura of apostolic blessing and to offer yet 
another indication of Valaam’s ancient roots and, consequently, to consolidate its 
spiritual authority and uncontested legacy of existence. 
In the 19th century the visit of St. Andrew strengthened the mythical, impres-
sive image of the monastery. The blessing of the patron saint of imperial Russia 
was yet another exciting story in the dusky past of Valaam. Together with the 
claim of seniority, the legend of the Apostle’s visit formed a symbolically valuable 
link to the Christianization of the Russian areas. Apostolic blessing was yet anoth-
er way to “anchor” the image of the monastery to the collective cultural memory 
of the great story of Russia and to emphasize the speciality and particularity of 
Valaam in the Russian monastic scene. In addition, the emphasis on the apostolic 
visit to Valaam may have had some special contemporary value in the secular 
political sense: it underlined the ideological importance of the area of Novgorod at 
the expense of Moscow (the latter had literally been “passed over” by the Apostle) 
and thus consolidated the establishment of St. Petersburg as the new capital.
4.3. deVeloPment oF the Founder Cult 
4.3.1. Commemoration days 
The development of the founder cult of Sergei and German during the first half 
of the 19th century was characterized and notoriously promoted by the inclusion 
of the venerable fathers into the all-Russian calendar of saints in 1819. The con-
solidation of the image of the founder saints of Valaam was well on its way even 
before the official “canonization”, and continued after that with new strength and 
conviction, along with the rising of the status of the monastery. 
One of the urgent issues was the question of the commemoration day of Sergei 
and German. There are currently two days established at the turn of the 19th cen-
tury for commemorating the venerable fathers. September 11 is the commemora-
tion day of the transfer, while 28 June is the more general festal day dedicated to 
the saints, having its roots in the 18th century.
The existence of two or more commemoration days for a saint is not excep-
tional. In those cases there was often local veneration preceding “official” can-
onization.  September 11 had already been fixed as a commemoration day of 
Sergei and German in the 16th century: as noted above, the first textual evidences 
of 11 September in relation to Sergei and German can be found in Skazanie o 
Valaamskom monastyre and Valaamskaia beseda. Nevertheless, the connection 
between the venerable fathers and 11 September seems to have also been forgot-
ten until the end of the 18th century, when Metropolitan Gavriil paid attention to 
Valaamskaia beseda and its note about the date564. 
564 Onufrii 2005, 612.
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June 28 was established as another commemoration day along with the Sergei 
and German’s official inclusion in the Russian calendar of saints by decision of 
the Holy Synod in 1819. The date had already been concretely connected to the 
celebration of Sergei and German in the monastery, when on 28 June 1789, a new 
church was dedicated to the venerable fathers by igumen Nazarii.565 
The choice of the date was not random. It was obviously connected to the tra-
dition of arranging a public fair on the island of Valaam from 27 to 29 June every 
year. There were a large number of pilgrims and visitors on Valaam participating 
in the fair (which was noted by captain Mordvinov as well as N. A. Ozeretskovskii 
in their descriptions of Valaam at the end of the 18th century566). Establishing the 
commemoration day of Sergei and German around the same dates was a conven-
ient solution: people would already be gathered at the place. Above all, connecting 
the commemoration day to a date of popular gathering would be an effective way 
to spread knowledge of the local founder saints and to consolidate the status of 
Valaam as the spiritual center amongst the Orthodox inhabitants of the Karelian 
area. This was the express wish of Metropolitan Gavriil567. Additionally, there was 
certain disapproval at the monastery concerning the visitors’ drinking habits dur-
ing the fair. The problem was brought to the attention of the Holy Synod, resulting 
in the transfer of the fair from Valaam to Sortavala568. 
Anyway, combining religious and commercial activities was not a unique so-
lution; celebrations of saints often tended to have secular aspects as well, hav-
ing made even the early church fathers equally concerned about the devotional 
dignity of the feast569. We cannot be completely sure of the original purpose of 
the gathering in June at Valaam, either; it might have even been the distant echo 
of some earlier local tradition connected, perhaps, to the earlier phases of the 
monastery. 
Since 28 June was fixed as another official commemoration day only in 1819, 
11 September consequently appeared as the festal date of Sergei and German 
in some of the first attempts to write the monastery’s history, such as Istoriograf 
Valaamskogo monastyria, ili rosyskanie o ego drevnosti i pokazanie nastoiashchago 
ego polozheniia (1811). The writers mentioned 1163 as the year of the transfer, thus 
repeating the date presented in Valaamskaia beseda and fixing the year in future 
historiographic accounts570. The writer of Istoriograf Valaamskogo monastyria, ili 
rosyskanie o ego drevnosti i pokazanie nastoiashchago ego polozheniia (1811) even 
performed a complicated calculation based on 1163, coming into the somewhat 
tenuous conclusion that Valaam existed already during the lifetime of Princess 
Ol’ga (thus confirming the information found in St. Avraam’s hagiography)571. He 
565 Onufrii 2005, 612.
566 Mordvinova 1888, 46-47. Ozeretskovskii 1989, 73-74.
567 Spiridonov & Iarovoi 1991, 85. 
568 CGIA f. 19, op. 1, 11833; f. 19, op. 1, 13458. Onufrii 2005, 67.
569 Vryonis 2001, 198-200; 210-211.
570 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, 6; et al. 
571 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, 6.
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also stated that Sergei and German had “without any doubt” been venerated as 
saints by Archbishop Ioann of Novgorod, referring to a certain manuscript that 
had been stored in the Sofiiskii cathedral of Novgorod572. This manuscript seems 
to have been some version of Valaamskaia beseda, since later the writer wonders 
why the “short prologue” giving information about Sergei and German was not 
included in Velikie Minei Chetii, the official collection of saints’ lives. He assumes 
that the compiler(s) simply did not have access to the text573.    
4.3.2. Origins of the founders – Greek or Slavic?
One of the most common claims concerning the supposed founders of Valaam has 
been the idea of at least Sergei having been either Greek or Novgorodian, in any 
case a representative of Orthodox background and culture, and German having 
been a convert with a local pagan background. The speculations concerning the 
origins of the founders are an imagologically interesting and multilayered is-
sue, reflecting the contemporary preferences of the producers of the accounts of 
Valaam’s past.
The first speculations concerning Sergei and German’s background and Greek 
origins emerge in textual sources at the beginning of the 19th century. There is no 
mention about the issue in earlier known sources, despite Skazanie o Valaamskom 
monastyre, where mention is made that Sergei arrived to Valaam from Novgorod574. 
Zhitie i molitva Valaamskikh chudotvortsev (1809) mentions that “a light shone from 
Mount Athos”575, which implicitly could refer to the Greek origins of the founders 
of Valaam or to Greek influences in Russian monasticism in general. In Istoriograf 
Valaamskogo monastyria, ili rosyskanie o ego drevnosti i pokazanie nastoiashchago 
ego polozheniia (1811) the case is made clearer: after stating that the information 
concerning the origins and the lives of the founders of Valaam have disappeared 
due to plundering and fire, the writer notes that “there is a manuscript, in which 
they have been said to be of Greek origin, but unknown when they were called 
from Greece to work as instructors in Russia”576. What manuscript he was refer-
ring to, or if such a text even existed, is not known to researchers577. It is possible 
that Mikhail simply referred to his interpretation of Zhitie i molitva Valaamskikh 
chudotvortsev (1809), or to some similar kind of text written at Valaam at the turn 
of the century. 
However, Mikhail speculated on the issue even further: he pondered whether 
the founders of Valaam could have been Greeks who had arrived in Rus’ to teach 
Christianity during the lifetime of Ol’ga, and who, after her death, would have 
been forced to find refuge in the north in order to avoid violent consequences 
572 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, 6.
573 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, 7-8.
574 ”Skazanie o Valaamskom monastyre”, 164-165.
575 RGB f. 178, Muz., 9359. “Zhitie i molitva Valaamskikh chudotvortsev”, 2.
576 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, 6.
577 See also Kirkinen 1963, 113.
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of pagan counteraction. Despite the remote islands having been ideal places for 
monks fleeing from persecution, the writer (after making some calculations) came 
to the conclusion that Sergei and German arrived at Valaam when Ol’ga was still 
alive:
The venerable ones hardly belonged to the group of those Greeks who, after the 
death of their protectress, had to flee the persecution of our idol-worshipping ances-
tors to the wilderness protected by waters, and who were the first ones to raise there 
the cross of Christian monkhood.578 
When igumen Innokentii sent an appeal to over-procurator Golitsyn for including 
the commemoration day of Sergei and German in the national calendar of saints 
in 1819, the Greek origins of the venerable fathers were already presented as an 
issue of no controversy: “The venerable Sergei and German, the miracle workers 
of Valaam, were Greeks who settled on the empty island of Valaam...”579
As was the case with other claims concerning Valaam’s past, travel writers 
and compilers of encyclopaedic publications soon adopted the idea. In Murav’ev’s 
Puteshestvie ko sviatym mestam russkim (1840), the issue is still approached cau-
tiously:  “ – some people think that they [Sergei and German] were of Greek origin, 
having sought their way to enlighten the North…”580. 
Valaamskii monastyr´ (1847) takes already a firmer stand in the matter. It refers 
to the “local tradition” as its source and ponders the venerable fathers’ motives 
for coming to Valaam:
– [local tradition] describes Venerable Sergei and German as Greek monks, con-
temporaries of the Apostle-like great Princess Ol’ga. If we take into account the 
decisiveness with which the ancient monks strived to achieve the utmost seclusion, 
the suitability offered by the island of Valaam nowadays, and even more then, we 
have to agree that there is nothing strange or unexpected in the idea of Greek monks 
settling here for a goal like that.581   
As we can see, the writer considers the search for ascetic solitude as the main 
motive for the monks founding monasteries in the northern wilderness. He paints 
a romantic picture of monks searching for peripheral places in the spirit of self-
sacrifice. According to him, the same urge was shared by, for example, Savvatii 
Solovetskii: “He was searching for the possibility for the same heroic self-sacrifice 
that the Greeks Sergei and German had searched for from the island of Valaam, 
finding their Athos and Olympos too crowded…”582 
578 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”, 5-6.
579 RGIA f. 797, op. 2, n:o 7804, l. 9, 11.
580 Murav’ev 1840, 136.
581 Valaamskii monastyr´ 1847, 6.
582 Valaamskii monastyr´ 1847, 7.
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In the travel story Poezdka na Valaam (1857), Sergei and German are also re-
ferred by the anonymous writer as Greek monks, with no special description of 
their possible motives, even though the idea of Sergei converting German from 
paganism is mentioned583. Polnoe sobranie istoricheskikh svedenii o vsekh byvshikh 
v drevnosti i nyne sushchestvuiushchikh monastyriakh i primechatel’nykh tserkvakh 
rossii (1852) emphasizes the missionary aspect by describing Sergei and German 
as both being Greek monks who had arrived in the north to spread Christianity 
amongst pagans584.  
However, yet another idea emerged concerning the origins of the founders of 
Valaam. Aleksandr Sulakadzev seems to have ignored the option of Sergei and 
German’s Greek background in his compilation of Valaam’s history. Instead, he 
refers to his false manuscript “Opoved”, concluding that the founders were origi-
nal Slavic inhabitants of Valaam, who, according to Sulakadzev, were converted 
to Christianity as a result of the visit of Apostle Andrew585. 
Therefore, there were two competing and partly intertwining “theories” to 
choose from in the monastery’s own publications in the latter half of the 19th cen-
tury – the Greek and Slavic versions. Valaamskii monastyr´ (1864) approaches the 
origins of Sergei by offering a reader both options (later on he was relying more 
on the Slavic ideas promoted by Sulakadzev):
He was not originally an inhabitant of Valaam, but arrived there, as is told in the 
liturgical service, from an eastern land. Some researchers suggest that he was a 
Greek, others – that he was a Slav and from a family of Novgorodian warlords. But 
we say nothing about these issues.586 
Valaamskoe slovo o Valaamskom monastyre. Istoricheskii ocherk (1875) also cau-
tiously announces that the exact time of existence as well as the origins of Sergei 
and German are unknown, with no further speculations on the issue587. So does 
I. Chistovich in his church historical publication (1856): “What were the origins of 
these venerable monks, Slavic or Greek, no written information of the issue has 
preserved; even local tradition cannot give any reliable answer to this question.”588 
He also refers to Sulakadzev’s ideas as “quite obscure tradition”. Here we once 
again meet the concept of tradition in the context of Sulakadzev’s creations, which 
erroneously dates Sergei’s life to the first century, making him a co-traveller and 
co-worker of Apostle Andrew589.  
What can we make of these speculations concerning the origins of the found-
ers of Valaam? The possibility of the founders having had some kind of con-
nection with Greek Orthodox culture cannot be completely excluded. Skazanie o 
Valaamskom monastyre mentions that Sergei arrived to Valaam from Novgorod. 
583 Poezdka na Valaam 1857, 636; 639.
584 Ratshin 1852, 472.
585 AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo monastyria”, 13.
586 Valaamskii monastyr´ 1864, 7. 
587 Valaamskoe slovo o Valaamskom monastyre. Istoricheskii ocherk 1875, 2.
588 Chistovich 1856, 15.
589 Ibid.
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As discussed above, at the turn of the 15th century monasticism in the area of 
Novgorod was influenced by ideas brought from Mount Athos by the monks of, e. g. 
Lisitskii monastery. The resemblance of Sergei’s communal monastic rule to those 
of Greek origin plus his probable acquaintance with at least Arsenii Konevskii, 
(one of the monks that was said to reside in Athos) have also been noted above. 
As Okhotina-Lind suggests, it is within the bounds of possibility that Sergei, too, 
would have belonged to the group of Novgorodian monks visiting Athos in the 
last decades of the 14th century. The writer of Skazanie o Valaamskom monastyre 
also mentions “translations of Sergei”, which could refer to Sergei’s skills with 
the Greek language590. Nevertheless, it is highly improbable that Sergei himself 
would have been of Greek origin; some piece of tradition concerning his possible 
connections to Athos could have been carried on in an unknown form to the 18th 
century and been interpolated to meet contemporary interests and needs. 
Despite these speculations, considering the minimal amount of information 
about the founders combined with the sudden appearance of the idea at the turn 
of the 19th century, the idea of the founders’ Greek origins seems to have been a 
part of the self-feeding, cumulating and consolidating image creation process of 
the 18th and 19th centuries. Greek influences had, after all, a high symbolic value 
in Russian culture. In addition to the hesychastic movements of the 14th century, 
Greek culture was in great favour in Muscovy in the 16th century when the idea of 
the divine origins of Muscovite tsardom was concretized by concepts and practises 
of Byzantine origin. Moreover, in Metropolitan Makarii’s compilation, Stepennaia 
Kniga, it was explained that the Byzantine emperor and the Greek Church had 
served as important intermediaries in the development of the God-given power of 
Rus’: St. Vladimir, the baptizer of Rus’, was said to have received his regalia from 
the Greek Emperor via Vladimir Monomakh.591 
In the 17th century, Greek-related issues were of contemporary interest due 
to patriarch Nikon’s preferences: he planned to liberate Christians of the Balkan 
region from Turkish power and bring Greek and Russian churches closer to each 
other in the Byzantine spirit. In the 1650s Nikon organized numerous changes that 
were meant to align Russian and Greek ritual practices. These attempts to renew 
the church launched a multifaceted schism with the so-called Old Ritualists.592
Yet another wave of enthusiasm towards Greek Orthodox traditions emerged 
at the turn of the 19th century. This development seems to be especially significant 
in the context of the ideas concerning the origins of Sergei and German. It took 
place in the form of a revival of Russian monasticism and Hesychasm after the 
turbulent and politically oppressive 18th century. Along with it, a new interest in 
Greek ecclesiastic and monastic traditions emerged in Russian ecclesiastic circles. 
For example, in 1784, Spiritual Consistory made it obligatory for students in all 
seminars of the patriarchate to study the Greek language593. 
590 Okhotina-Lind 1996, 89-90. “Skazanie o Valaamskom monastyre”, 172-173.
591 See e. g. Miller 1979, 326-338. Miller 1994, 299-302.
592 See e. g. Pospielovsky 1998, 71-77. Billington 1970, 127-135.
593 CGIA f. 19, op. 1, 12546.
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One of the significant contributors for the revival was the Slavic translation of 
Greek Philokalia, a collection of texts written by Greek ascetics. The main initiator 
of the translation was a monk called Paisii Velichkovskii, who had spent several 
years in the monastic communities of Moldovia and Mount Athos. Philokalia (in 
Russian Dobrotoliubie) was published in 1793, inspiring the ascetic reformation 
of Russian monastic life and bringing along a renewed interest in the Greek tra-
ditions.594 Furthermore, igumen Nazarii of Valaam had personally assisted in the 
translation at the request of Metropolitan Gavriil and seems to have helped in 
practical issues concerning publication of the collection. The personal involve-
ment of the igumen in the process brought the contemporary issues of hesychastic 
revival and Greek influences even closer to the monastery.595 
Therefore, in light of the information available, it does seem probable that the 
idea of the founder(s) being of Greek origin emerged only at the turn of the 19th 
century, due to the translation of Philokalia and interest towards the Greek tradi-
tions. What supports the idea is that the monastic rule of Valaam, written in 1784, 
does not make any speculation concerning the origins of Sergei and German. 
Obviously, no new sources emerged concerning the issue at the turn of the 19th 
century. The possibility of earlier traces of the idea cannot be totally excluded, but 
their existence seems improbable. 
When it comes to the historiographic accounts, the ideas concerning the found-
ers’ Greek origins seem to have been distributed and repeated by outsiders even 
more eagerly than by the monastery. Therefore, in travel stories and similar texts, 
the Greek connections of Valaam are often presented as historical fact or at least 
a probability, whereas texts published by the monastery during the latter half of 
the century cautiously offer the Greek origins as one of the options, or leave them 
out. This difference may reflect the growing “self-esteem” of Valaam in the latter 
half of the 19th century: the Greek backup was no longer needed for legislating the 
monastery’s existence or saintly status of the founders. The proud comparisons 
to Mount Athos, in a way, challenge the traditional setting of Russians as humble 
receivers of Greek influences – in Valaamskii monastyr´ (1864) the monks arrive 
from Athos to admire Valaam monastery! 
Moreover, the rise of Slavophile and pan-Slavic ideas during the 19th cen-
tury may have created an atmosphere in which the option of Slavic origins of 
the founders of Valaam became a more attractive one. The idea can be traced to 
Sulakadzev’s special interest in the ancient history of the Slavs. The speculations 
of the Slavic past of Valaam were, as mentioned, also reflecting the disputes con-
cerning the early national history writing in Russia, and, so it seems, defending 
the idea of Valaam as a profoundly Russian territory: “Closer to our time, Valaam 
was inhabited not by Finns or Karelians, but, as we see in the following chapter, 
Slavs...”596 
594 See e. g. Pospielovsky 1998, 128-129. Florovsky 1979, 156-161.
595 CGIA f. 19, op. 1, 15312; f. 19, op. 1, 15843. Lisovoi 2002, 208-212. Pellikka 1994, 78-80. Paavali 
1982, 92.
596 Valaamskii monastyr´ 1864, xv.
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When it comes to the ideas concerning ancient connections of Valaam, in 
Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana, Valaamskikh chu-
dotvortsev (1896) yet another impressive claim can be found concerning the Greek 
and Roman connections of the monastery. This purely mythistorical idea, too, 
can be traced to vague speculations of connections between Rome and Valaam in 
Sulakadzev’s manuscript597:
Valaam was also known in other countries – in Rome and Greece in case of perso-
nal danger it was used as a refuge, as it is seen in the book ‘Valaamskii monastyr’, 
where on page 19 [on page 5 in the version printed in 1864] it is said: ‘In that time, a 
Trachian warlord Zhlotug was hiding from Caracalla, Roman emperor, in Valaam, 
in the cave where Saint Sergei fled from danger and harassment.598
The ideological developments of the century, the National Romanticist ideas and 
the currents emphasizing Slavic culture in the lead, emphasized the self-compla-
cency of Russian culture. The direct influence of the trends on the ideas presented 
in the context of Valaam’s historiography is, as mentioned, hard to define. However, 
the ideas about the island’s Slavic past, presented by Sulakadzev and adopted by 
Elagin, refer to a change in the emphasis from the influences on the outside to the 
inner dynamics of the local culture, presented as expressly Slavic, not Karelian or 
Finnish599. Ironically, it was expressly the “Greek version” that was keenly adopted 
in Finnish history writing concerning Valaam in the 20th century.
4.3.3 New miracles  
The rapid development of the founder cult in the last decades of the 18th century 
and the beginning of the next one both required and produced new stories con-
cerning miracles performed by Sergei and German. A proper set of miracles was 
needed to make the cult official i.e., “canonizing” the saints600. 
A collection of miracles was compiled in 1800, consisting of 12 examples of 
miraculous events connected to the venerable fathers601. Four of them were typical 
healing miracles, that is, cases of a person recovering from sickness or ailment 
after praying to Sergei and German (one of the healed ones was a Lutheran). Five 
of the miracle stories were accounts of miraculous rescues from storms or other 
troubles on Lake Ladoga. 
The rest were reports of appearances of Sergei and German in various situa-
tions, each of them related to a special event or an issue of contemporary impor-
tance. One of the stories described a monk of Valaam seeing the venerable ones 
in a vision connected to Metropolitan Gavriil’s visit and the construction of the 
597 AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo monastyria”, 11.
598 Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana, Valaamskikh chudotvortsev 
1896, 8. 
599 Kozlov 1996, 175.
600 Golubinskii 1903, 27.
601 RGADA f. 187, op. 1, 59. ”Chudesa Prepodobnykh Otets Sergiia i Germana Valaamskikh chudot-
vortsov sobrannyia ot chastiv obiteli ikh”.
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new church602. Another was the account of a man who promised to become a monk 
if he recovered from an illness. In order to fulfil his promise, he started to look 
for a suitable monastery. In a dream he saw an unknown monastery with monks 
gathered together in a crowd around two honourable figures, one on a horse and 
the other standing beside him. The man was told that the place was the “ancient 
monastery” of Valaam and the figures its founders Sergei and German, who had 
arrived to assist the Russian troops in the ongoing warfare against the Swedes, 
which was taking place threateningly close to the monastery. The dream encour-
aged the man to go to Valaam and become tonsured.603    
The third appearance described in the compilation of miracles was also later 
presented both in the historiography of monk Mikhail (1811) (as an example of 
miracles performed by Sergei and German) and in the one written shortly after 
that604. It is an account of a monk of Valaam who was openly having doubts about 
the grave of the venerable ones, suspecting that there were no remains of saints 
buried there. One night he saw a light from the window of his cell, went out and 
saw two strange columns on a cloud. Stunned, he heard a voice calling him “a 
man of little faith”. The monk became aware of his mistake and realised that the 
columns were representing the venerable ones. He told about his vision to his mo-
nastic brothers, repenting of his previous doubts. At the end, the writer reminds 
his readers that one should not entertain similar suspicions.605
The three miracles presenting apparitions of Sergei and German especially 
seem to reflect the growing need to emphasize the sacred connection between 
the founders of Valaam, thus legitimizing the status of the founder saints as well 
as the monastery. The protective role of the saints is brought out in the miracle 
story describing the founders appearing as the divine protectors of their mon-
astery against Swedish troops. It is reminiscent of a literary tradition of saintly 
helpers on military occasions606. Even though battle descriptions and monastic 
miracle stories may not be considered as comparable cases in all accounts, what 
matters here is the idea of divine intervention. In addition, the curious detail of 
presenting one of the saints on horseback brings to mind military associations, 
rather than monastic ones. The miracle also indicates the growing importance of 
the borderland location and problematic past in the image formation of Valaam, 
as does the simultaneous consolidation of the tradition concerning King Magnus 
Eriksson and his grave. 
602 RGADA f. 187, op. 1, 59. ”Chudesa Prepodobnykh Otets Sergiia i Germana Valaamskikh chudot-
vortsov sobrannyia ot chastiv obiteli ikh”, 6-7.
603 RGADA f. 187, op. 1, 59. ”Chudesa Prepodobnykh Otets Sergiia i Germana Valaamskikh chudot-
vortsov sobrannyia ot chastiv obiteli ikh”, 7-8.
604 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”. l. 7. OCM N:o 80, “Istoriograf Valaamskogo monastyria”, 
7.
605 RGADA f. 187, op. 1, 59. ”Chudesa Prepodobnykh Otets Sergiia i Germana Valaamskikh chudot-
vortsov sobrannyia ot chastiv obiteli ikh”, 8-9.
606 For example, in the battle stories describing Aleksandr Nevskii’s fight against Swedes and the 
Kulikovo battle of Dmitrii Donskoi, the martyr saints Boris and Gleb appear as heavenly protec-
tors of the Russian princes (“Sofiiskaia I letopis’’, 51. Skazanie o Mamaevom poboishche [variant 
Undol’skogo], 172-173. See also Isoaho 2006, 54-55).
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The story of the doubting monk is equally interesting. It indicates that the de-
velopment of the founder cult during the first century after the re-establishment 
of Valaam was not completely smooth and unquestionable. Instead, the ideas con-
cerning Sergei and German and their grave were arousing some suspicion even 
inside the monastery. The account presents a very “gentle” version of medieval 
punishment miracles, aiming to warn those who were mocking the saint or having 
doubts concerning his status607.
4.3.4. Pictorial presentations of Sergei and German
The production and development of icons and other pictorial representations 
was a part of the consolidation of the founder cult of Sergei and German. From 
the turn of the 19th century onwards the venerable fathers were most often rep-
resented with the main church behind them. This trend seems to have begun, or 
was at least boosted by, with a map drawn by a surveyor, Moritz von Dreier, in 
1789. He illustrated his map with a picture of Sergei and German standing behind 
the monastery complex built under igumen Nazarii (1781-1801). This type of icon, 
representing monastic buildings together with founder saints, was quite com-
mon. Either the saint or saints were placed in the landscape with the monastery, 
or they were represented holding the buildings in their hands. In addition, in 
Sergei and German’s case, there is an icon of the Transfiguration of Christ above 
the saints’ heads, reminding viewers of the monastery’s dedication to the event. 
The picture was soon followed by several other representations with similar 
composition.608 
This change in tradition – a shift from a “classical”, stereotypic presentation of 
saints to icons and other pictures bringing forth monastic buildings – coincided 
with massive building projects in the latter half of the 18th century. Therefore, the 
change became an apposite indicator of the simultaneous developments of the 
material as well as the ideological aspects of Valaam’s image. The new monastic 
buildings made of stone were an impressive complex and worthy of represention 
on an icon. The older church, built in 1794, was replaced on the icons and pictures 
with the new one when it was completed in 1896. 
Some curious details yet emerge in the first decades of the 19th century and 
refer to the cult of Sergei and German being mixed with the local folk tradition 
of the area. Elias Lönnrot, describing his visit to Valaam in 1828, referred to a 
discussion with some monks who told him that Sergei and German had sailed to 
Valaam on a floating rock and impressed the local people by their miracles and 
sacred appearance:
Sergius and German had, for a reason I do not know, left the eastern shore of Ladoga 
standing on the loose stone slab which had floated on the waves of Valamo bring-
ing them to the shore of Valamo. It feels like some sudden arrival of enemies would 
have dislodged them from the mainland and that they would have been forced to use 
607 Geary 1994, 120; 170. Heikkilä 2005, 145-148.
608 Arseni 1997, 61-64. For other examples of this icon type see e. g. Petrova 1997, 144; 149; 151-153.
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such a vessel. Be it as it may, so it happened, as it was said, that they were rescued 
in Valamo. Here they drew the attention of others with the numerous miracles they 
performed, many of which earned them the name “wonder worker” in the many 
paintings presenting them and their serious piety. A group of pious people came to 
visit them, and there were many of those who decided to leave their home region and 
with them earn access to heaven. This was the beginning of the monastery.609
The idea of floating rocks carrying the saints to Valaam is similar to the one in 
the hagiography of Antonii Rimlianin, a Novgorodian saint who was said to have 
lived in the 12th century. In his life, probably written in the 16th century, Antonii 
was described to have travelled from Rome to Novgorod miraculously floating on 
a piece of rock610. The same motif can be found in folk tales depicting wizards and 
giants crossing lakes on rocks, recorded in interviews concerning folk religion 
in the area of Karelia during the 20th century611. The narrational motif was a way 
to emphasize the saints’ supernatural powers and to present them as something 
“more than human”. Lönnrot also mentions the numerous pictorial presenta-
tions of Sergei and German in the monastery, especially the wall paintings in the 
church, one of which actually depicted the founders floating on a rock.612
4.4. new Saintly FigureS
4.4.1. Avraam Rostovskii 
As noted above, one of the most persistent ideas concerning the monastery’s early 
past has been the claim that it wasone of the oldest – or even the oldest – monastery 
in Russia. The claim, as already mentioned, can be traced to the hagiography of 
Saint Avraam Rostovskii, who has been respected as the converter of the pagans 
living in Rostov. 
However, the textual tradition concerning Avraam is tangled and ambiguous 
even by the standards of medieval and pre-modern hagiographic texts. Even the 
century witnessing his presumed activities has been disputed: the dates suggested 
for his death are optional, the first suggestion being 1073-77 and another 1380. The 
first preserved versions of his life are dated to the end of the 15th century.613 
There is no mention of Valaam monastery in the first redaction of the hagi-
ography, which is a stereotypical account of how Avraam destroyed the statues 
of Veles in Rostov, founded a church on the place of the future monastery of 
609 Lönnrot 2002, 120-121.
610 Fet 1988, 245-247.
611 Stark 2002, 59. In the interviews the motif of floating rocks was connected not just Sergei and 
German, but also to other founders of island monasteries: Arsenii Konevskii and Savvatii and 
Zosima of Solovetsk.
612 Lönnrot 2002, 120.
613 Bulanina 1989, 237. Lenhoff 1997, 170. 
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Bogoiavlenskii in Rostov and fought against the Devil614. In this redaction, the stat-
ues of Veles were destroyed during the time of Prince Vladimir. This has been in-
terpreted to refer either to St. Vladimir of Kiev, who ruled in 998-1015, or Vladimir 
of Monomakh (1113–1125). Yet another option was offered by Golubinskii, who 
suggested that Avraam lived in the 14th century, and the references to Vladimir 
were actually referring to the princes of the principality of Vladimir.615  
Avraam’s stay in Valaam monastery appears in a hagiography as an interpola-
tion in the second redaction along with some other, quite stereotypical additions616. 
This version is preserved as a copy dated to the second half of the 17th century. 
It describes how young Avraam, born in Chukhloma, visited several monasteries 
around Novgorod and Ladoga before becoming tonsured at Valaam, which he left 
when the monks asked him to become their superior. Instead, he went to Rostov, 
where he converted pagans and founded a monastery.617 
The third version brings on even more details to the life of Avraam. According 
to one of the copies, it was written in 1649 by Grigorii, a 90 year old monk of the 
monastery of Epifanii618. According to the text, Avraam was born to pagan parents 
and changed his pagan name Iverik to Averkii after being converted to Christianity 
by the Christians of Novgorod. Valaam monastery (exceptionally called Valaam 
Trinity monastery!) appears not only in the text itself, but in Grigorii’s descrip-
tion of the writing process. He explains how the genealogy of the saint was found 
by the archimandrite Ioakim of Valaam in 1552 and was transferred orally to the 
next generation of monks, because the original document had disappeared. In 
this version the death of Avraam is presented as taking place in 1010, which has 
been the basis for the claims of Valaam as the oldest monastery in Russia in the 
19th century.619  
Obviously, the hagiographic texts of such a late and confused origin cannot 
be considered as reliable historical sources when it comes to the so-called fac-
tual information. Moreover, the interpolations of the third redaction were con-
sidered somewhat suspicious even from the viewpoint of the decisive organs of 
the Orthodox Church: they did not accept the new ideas in the official version of 
Avraam’s life620. As already pointed out, the figure of Avraam remains altogether 
obscure, as do the detailed origins and development of the written version of his 
hagiography. 
614 ”Velikie Minei Chetii, sobrannyia Vserossiiskim mitropolitom Makariem. Oktiabr dni 19-31”, 2025-
2032. Lenhoff 1997, 170.
615 Golubinskii 1903, 82. Kirkinen 1963, 116.
616 Nikitina 2000, 449. 
617 RGB Sobr. Troitse-Sergievoi lavry, no. 657, fols. 96-115. “Zhitie Avraamiia Rostovskogo”. Bulanina 
1989, 237-238. Nikitina 2000, 448-449. Lenhoff 1997, 170. One should mention that E. G. Golubinskii 
considered this redaction to be the oldest one, while the one usually considered as the first one 
would have, in his opinion, been a shortened version of it. 
618 This version can be found for example in a manuscript preserved in the archive of the Finnish 
Valaam monastery: AOFMV Val. XII 405. “Zhitie prepodobnago Avraamiia Rostovskago”.
619 “Slovo o iavlenii chudotvortsa Avramiia i o spiskanii rodosloviia ego i o chiudesekh nyne byvshikh 
i o trosti bogoslovli”. In Sokolov 1890, 240-241.
620 Lenhoff 1997, 170-171. Kirkinen 1963, 116-119.
  145
The detailed issues concerning the phases and personality of Avraam are 
problems that are more appropriately approached in studies other than this one. 
Instead, what interests us is why Valaam might have been added to the hagiogra-
phy in the first place and, especially, what was the significance of the connection 
in the historiographic image formation of Valaam? As discussed earlier, the mon-
astery eagerly adopted the ideas supporting the dating of the foundation as early 
as possible, despite the weakness of the evidence produced by the hagiographic 
texts. This was something the life of Avraam was able to offer. 
Of course, we cannot completely exclude the possibility that Avraam – who-
ever he actually was – would have resided at Valaam, providing that the mon-
astery did exist during the unknown period of his life. Nevertheless, in light of 
medieval text production, it seems much more plausible that in the process of 
copying and rewriting the hagiography, this figure of the converter of the area of 
Rostov was expanded and “decorated” with new details, including a convenient 
background, a proper kind of youth and events leading to his final status as a 
saint. Therefore, we must ask when Valaam monastery appeared in the hagiog-
raphy for the first time, and what could have been the background and context 
of this appearance.   
Unfortunately, no information has been preserved about the writer or writers 
of the redaction that is generally considered to be the second i.e., the one initially 
presenting Valaam in connection with Avraam. Nothing about the place or cir-
cumstances of its production have remained either. However, a clear resemblance 
has been noted between the hagiographies of Avraam Rostovskii and Avraam 
Galichkii/Chukhlomskii, probably written in the Chukhlomskii Pokrovskii mon-
astery by igumen Protasii in the latter half of the 16th century621. This would indi-
cate that the second redaction of Avraam’s life was not written earlier than that 
(even though, e. g., Heikki Kirkinen has suggested that Avraam’s stay in Valaam 
could have already been mentioned in the first versions of the hagiography but 
been omitted from Metropolitan Makarii’s Velikie Minei Chetii because of the mon-
astery’s questionable reputation in the land ownership debate622). 
If we consider this most probable option – the idea of Avraam’s stay in Valaam 
being a product of the turn of the 16th century – the dating, though rough, would 
neatly coincide with some other appearances of the monastery’s name on the 
literary scene. In the first half of the 16th century, the monastery was mentioned 
in the hagiography of Savvatii Solovetskii, followed by another mention in the 
life of Aleksandr Svirskii. The preserved copy of Skazanie o Valaamskom monas-
tyre has been dated to the 1560s or 1570s, while the earliest preserved copies of 
Valaamskaia beseda were produced either at the end of the 16th or at the begin-
ning of the 17th century. Likewise, as mentioned above, the names of Sergei and 
German begin to appear in ecclesiastic documents in the 17th century. In addition, 
in the version of Nikon’s Chronicle, written in the 1560s, the scribe has made two 
additional, seemingly obscure remarks about Valaam. They appear in the account 
621 Bulanina 1989, 238.
622 Kirkinen 1963, 118.
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of Aleksandr Nevskii’s battle on the Neva, thus connecting the name of Valaam in 
the context of the defence of the Karelian area against the Swedish troops.623   
Skazanie o Valaamskom monastyre does not mention Avraam Rostovskii at all. 
This would indicate that the idea of the connection between Avraam and Valaam 
is of a later origin, unless the writer was unaware of the tradition or considered 
it. presumably quite correctly, contradictory to other information available to him. 
The writer of Skazanie o Valaamskom monastyre dates the foundation of Valaam to 
the turn of the 15th century, while the life of Avraam does not specify the period 
when the saint lived.
If the third redaction of the hagiography, obviously based on the second one, 
was produced in 1649, the second one would have been written sometime between 
the 1570s and 1640s. As previously suggested, the 16th century seems to be the 
central period for the formation and the establishment of Valaam’s founder cult, 
which was essential for the consolidation of the monastery’s status and public 
image. 
The emergence of both Skazanie o Valaamskom monastyre and, supposedly, 
the third redaction of the hagiography of Avraam, coincided with the gradual 
acute political situation in the Western borderlands of Muscovy. The Muscovite 
power structure was constantly (and to some extent simultaneously) threatened 
by Sweden, Livonia, Poland and Lithuania, the last two joining their forces in 
1569624. As we know, it was the borderland warfare in the area of Ladoga that 
finally caused the desertion of Valaam at the beginning of the 17th century. The 
seizure of a large part of the Karelian area by Sweden and the constant military 
turbulences in the area of the Baltic Sea kept the issue of Western neighbours, 
including militarily successful Sweden, much to the forefront throughout the 17th 
century. At the same time the border represented, more than ever before, a mental 
boundary between Lutheran and Orthodox realms with the hostile “others” on 
the other side (even though certain everyday connections including trade went 
on across the border).625
These two developments, the strengthening public image of Valaam and the 
culminations of the borderland troubles, could well have been the impulse for the 
growing number of literary references to Valaam. The monastery was gradually 
brought to public notice as one of the bases of Orthodox faith in the restless and 
turbulent borderland area harassed by infidels. 
It seems possible that the writer of the second redaction had close relations 
either to Chukhloma or Novgorod, both of which are missing in the first redac-
tion, but he presented significant places in Avraam’s life in the second one. The 
mention of Chukhloma in the text could be explained by the possible influence 
623 As mentioned earlier, the first one of the remarks, written in ink differing from the one used in 
the main text, explains how the Swedish prince wants to conquer Staraia Ladoga, Novgorod and 
the whole Novgorod territory ”to Valaam” (do Valaama). The other one is added to a description of 
the miraculous appearance of Boris and Gleb, who were witnessed to disappear in a boat “towards 
Valaam” (na Valaam) (“Letopisnyi sbornik, imenuemyi Patriarshei ili Nikonovskoi letopisiu (pro-
dolzhenie)”, 120; 121). 
624 See e. g. Crummey 1987, 158-159. Martin 1999, 357-359.
625 See e. g. Katajala 2007, 75-77. Nakadzava 2003, 67-68. Billington 1970, 126.
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of Protasii’s work. Since the writer expressly mentions Valaam and other monas-
teries of the Ladoga area, some kind of connection to Novgorod, or perhaps even 
Valaam, would seem logical. 
Since the dating proposed for the production of the second redaction is only 
approximate, it is unreasonable to speculate about e.g., the possible influence 
of the contemporary conflicts between Muscovy and Novgorod, which culmi-
nated in the punishment campaign against the latter by Tsar Ivan IV in 1570. 
One could mention, however, that emphasizing Novgorod’s significance in the 
Christianization of Rus’ might have been one of the writer’s motives for inter-
polating the text with mention of Novgorod and the monasteries surrounding it, 
especially taking in account the growing significance of the area in the context of 
the aforementioned borderland politics. One cannot exclude the possibility that 
the choice of places mentioned in the second redaction was more or less arbitrary 
with no deeper meaning, either626. 
The manuscripts presenting the third and more detailed redaction of Avraam’s 
life have been dated to the end of 17th or at the beginning of the 18th century627. 
In the 19th century, the only known version of this redaction was the one written 
at the turn of the 18th century and preserved, not very surprisingly, in Valaam 
monastery628! The possibility might enter one’s mind that the text might have 
been actually written in the monastery in connection with its re-establishment, 
perhaps in order to emphasize Valaam’s role in Avraam’s life.
However, in 1890, M. I. Sokolov published yet another, quite curious copy of 
the text. It included monk Grigorii’s description of how he had compiled the text 
“aided by the wonder-worker Avraam” in 1649. He explains how monk Gurii had 
told him about Avraam’s genealogy, found by Valaam’s archmandrite Ioakim in 
1552 and lost again at the end of the 16th century. Further on, he tells about a 
miraculous appearance of Saint Avraam, who gave him instructions of where to 
look for the hidden document. With great effort the monk had managed to find 
the material, and added the information (including the notions of Avraam’s pagan 
past) to the earlier version of the hagiography, asking the holy fathers and broth-
ers to forgive him, for he had only performed the task the saint himself had given 
him to perform.629
Because the preface and interpolations were not integrated into the “official” 
cult of Avraam, they were considered suspicious by the Orthodox clerics630. The 
text may well be a purely imaginative product, compiled by some unknown writer 
for some unknown, if possibly pious, purpose. However, considering the contem-
porary circumstances and the details mentioned in the text there could be a seed 
of truth in the curious story. According to Sokolov, Grigorii seems to have existed: 
he is described as a former official and a soldier who had served in the area of 
Beloozero during the so-called Time of Troubles. Moreover, one of the duties of 
626 Nikitina 2000, 449.
627 Bulanina 1989, 238.
628 Sokolov 1890, 236. Paialin 1919, 20-21. Kliuchevskii 1998, 27. 
629 Sokolov 1890, 238-239. Lenhoff 1997, 171.
630 Lenhoff 1997, 171-172. 
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the officials was to take care of important documents during the so-called Time 
of Troubles. Grigorii was relatively wealthy, and he had made notable deposits 
in the monastery of Bogoiavlenski, thus ensuring possibility of becoming ton-
sured there. After entering into monastic life he took interest in the life of Avraam 
Rostovskii.631 
It seems possible that the writer of the third redaction, whether it was this 
“Grigorii” or some other fellow, used either some unknown documents or oral 
tradition in writing the new version of Avraam’s life. The text indicates that this 
information had its origins in Valaam. If the idea of Avraam’s stay at Valaam 
emerged at the turn of the 16th century, there would still have been time to start 
working on the new literary tradition concerning Avraam’s connections with 
the monastery, along with the strengthening of the founder cult of Sergei and 
German. 
As noted above, the archimandrite Irinarkh of Kirillo-Belozero monastery 
gave the initiative to start the process of re-establishing Valaam at the begin-
ning of the 18th century. The monks of Kirillo-Belozero seem to have been rela-
tively well informed about the history of Valaam, thanks to their treasurer Nikifor 
Matveev, who took care of a large collection of manuscripts and printed books.632 
It would be logical to assume that some of the documents and texts produced or 
kept in Valaam’s library would have been saved and transferred to other mon-
asteries during the evacuations, for they were valuable and cherished material. 
These remnants of Valaam’s collection of texts may have included copies or other 
sketches concerning Avraam’s life. If the writer of the third redaction had access 
to “new” information, he would naturally try to include it in the previous versions 
of the hagiography in a way that would make the interpolations reliable and ac-
cepted in the eyes of the ecclesiastic authorities. This would have meant using 
traditional hagiographic tools in compiling the text, such as presenting the saint 
himself as the initiator of the project, and including miraculous elements in the 
narrative.   
Nevertheless, if we put these purely speculative options aside, we are left with 
rather scarce facts concerning the development of the idea of Avraam Rostovskii’s 
stay at Valaam. What we know is that the connection was presented in two redac-
tions of the hagiography, both preserved in some copies produced in the 17th or at 
the beginning of the 18th century. Because of the rough dating, we cannot know 
for sure whether the idea emerged already before the desertion or not, though 
in light of the viewpoints explained above, it would be logical to connect it with 
the growing number of references to Valaam in the literary scene of the second 
half of the 16th century. We do not know, either, where or by whom the detail was 
included in the text.
What paradoxically speaks in favour of the tradition existing before the deser-
tion is the express lack of the mention of Avraam in the 18th century sources. For 
example, when archimandrite Irinarkh wrote an appeal to donators in 1716, he 
631 Sokolov 1890, 240. See also Nikitina 2002, 211-223.
632 Onufrii 2005, 32-35.
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presented Sergei and German, as well as Zosima (this may be a lapse) Solovetskii 
and Aleksandr Svirskii, as saintly examples of Valaam’s honourable past633. In his 
letter to igumen Nazarii in 1787, Metropolitan Gavriil included Savvatii Solovetskii 
and Kirill Beloezerskii (the latter probably a lapse as well) as former inhabitants 
of Valaam, but did not mention Avraam Rostovskii634. 
If the idea of the connection between Avraam and Valaam had emerged in con-
nection with the re-establishment of the monastery, it undoubtedly would have 
been something fresh and important to bring forth, especially considering its val-
ue in consolidating the spiritual and historical status of the monastery. However, 
Avraam appears in the texts concerning Valaam’s past only in the last decades 
of the 18th century. This could have also been due to the emergence of previously 
unknown textual sources as a result of enthusiastic searching that was going on 
in monastic archives and vaults. 
There was no turning back once the hagiographic connection between Avraam 
Rostovskii and Valaam was discovered: it answered the crucial need of the grow-
ing monastery to be able to present an honourable past. Avraam and his hagiog-
raphy, the third version, were mentioned earlier in the monastic rule of Valaam 
in 1784635, and the idea was repeated in Zhitie i molitva Valaamskikh chudotvort-
sev (1809)636. The case of Avraam was given a lot of attention in monk Mikhail’s 
Istoriograf Valaamskogo monastyria, ili rosyskanie o ego drevnosti i pokazanie nas-
toiashchago ego polozheniia (1811). The writer, using the third redaction as his 
source, expressly based the claim of the age of Valaam in Avraam’s life of which he 
gave a summary, pointing out that the connection to Valaam was not included in 
the version of Velikie Minei Chetii, the “official” collection of saints’ lives (which, as 
noted, presented the life according to the first redaction)637. Moreover, the writer 
referred to the year 990 as the date of the foundation of Avraam’s monastery in 
Rostov, which seems to combine the information of the hagiography and the eccle-
siastic tradition relying on the Chronicle of Tver638. He presented his conclusions 
in a straightforward way:
As noted above, the monastery of Avraam was founded in 990, only two years after 
the establishment of Christianity in Russia; consequently, Valaam monastery should 
have existed even before the spreading of the Christian faith all over Russia, and 
before the preparation of Avraam to the monastic life. According to the manuscript 
this took place already during his youth. When we count the twenty years from the 
death of the wonder-worker Avraam of Rostov to the beginning of the construction 
633 Onufrii 2005, 34.
634 Onufrii 2005, 65-66. It should be noted that the letter quoted by the writer was published in 
Valaamskii monastyr´ in 1864 (95), but the location of the original one is not known. See also 
Spiridonov & Iarovoi 1991, 84.
635 See e. g. AOFMOV Val. XII. “Ustav obshchezhitelnyi Valaamskago monastyria” (written on paper 
dated in 1799). 416, 103-106. The text is a copy of the version written in 1784 (see Onufrii 2005, 
599).
636 RGB f. 178, Muz., 9359. “Zhitie i molitva Valaamskikh chudotvortsev”, 8.
637 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”. l. 3-4.
638 ”Tverskaia letopis’”, 114. Kirkinen 1963, 116.
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of the monastery, it can be seen that he had led the monastic life from his age of 
youth, at least twenty years. It appears from the foregoing that Valaam monastery, 
tonsuring this Iverik in his youth, already existed 18 years before the establish-
ment of Christianity in Russia. And there was already an igumen in the monastery 
by then; consequently it had to have existed even longer than 18 years before the 
establishing Christianity all over Russia639. 
In his Opyt drevnei i novoi letopisi Valaamskogo monastyria (1818), Sulakadzev 
describes how Avraam, former Iverik, came to Valaam at the beginning of 960. 
He refers to the third redaction of the hagiography of Avraam and to the history 
of the Russian church by Metropolitan Platon, published in 1805.640 The phases of 
Avraam are also explained, with a reference to St. Vladimir and Christianization 
of Rus’, in the historiographic compilation attached to igumen Innokentii’s appeal 
to over-procurator Golitsyn in 1819:
Avraamii Rostovskii, the miracle worker, was baptized into Christianity, was ton-
sured at Valaam monastery by igumen Feognost, and lived there for a while before 
moving on to Rostov, where he turned people from idol worshipping to the Christian 
faith, founded a monastery pleasing God, and died in the same century with Saint 
Vladimir.641   
With such a determined promotion, it did not take long for Avraam to become an 
established and honourable member of Valaam’s saintly pantheon. The saint was 
already mentioned in the first printed accounts of Valaam in the 19th century. The 
igumen of Valaam is presented as the one who baptized Avraam: 
– from the manuscript concerning St. Avraam Rostovskii’s life can be seen that 
already in 960 in Valaam was igumen Feoktist, who converted to Christianity the 
enlightener of Rostov, who in his turn travelled south to destroy pagan idols and 
founded by lake Rostov his monastery in 990, all of this [written] in ancient chroni-
cles.642 
The connection between Valaam and Avraam was also established in encyclo-
paedic publications e.g., Polnoe sobranie istoricheskikh svedenii o vsekh byvshikh 
v drevnosti i nyne sushchestvuiushchikh monastyriakh i primechatel’nykh tserkvah 
rossii (1852) explains how Avraam was converted to Christianity by igumen 
Feoktist of Valaam in 980643. 
639 RGB f. 96, sobr. Durova, 17, “Istoriograf Valaamskogo monastyria, ili rozyskanie o ego drevnosti i 
pokazanie nastoiashchago ego polozheniia”. l. 4.
640 AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo monastyria”, 12. Platon, mitropolit 
moskovskii 1805, 57.
641 RGIA f. 797, op. 2, 7804 (10.1.1819), l. 11.
642 Murav’ev 1840, 136. See also Valaamskii monastyr´ 1847, 6. Ostrov Valaam i tamoshnii monastyr´ 
1852, 18.
643 Ratshin 1852, 472.
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As expected, in Valaamskii monastyr´ (1864) the figure of Avraam gets a notable 
amount of attention, sealing his significant role in the mythistorical image of 
Valaam. The hagiography was already used as proof of the existence and status of 
Valaam in 960, and Avraam is mentioned as belonging to the group of the “splendid 
figures” of the time when Valaam was already a well-known and established 
monastery.644 More than three pages are used to quote the third redaction of his 
life as presented “in a manuscript retained in the library of Valaam monastery”645. 
In conclusion, the writer announces the weight of evidence of Avraam’s life in 
linking the history of Valaam with the Christianization of Rus’: 
– the life of Avraam shows that in the 10th century Valaam monastery, attracting 
pious people, had an impact on rooting out paganism in Russia, contributed to the 
conversion of idol-worshippers to the orthodox faith of Christ and developed monas-
ticism amongst Christian people. The level of organization, as presented in the text 
concerning the life of St. Avraam, makes it easy to guess that the impact of Valaam 
on the person of St. Avraam, was not an unique event.646  
The image of Valaam as a missionary center with Avraam as its “model pupil” was 
spread outside the monastery’s own publications. For example Ostroumov quoted 
the aforementioned passage in Sviatiny nashego severa (1897)647.
From the imagological point of view, the link between Avraam Rostovskii and 
Valaam gave the monastery two ideological benefits, in addition to presenting yet 
another impressive figure to the mythistorical stage of Valaam. Both of these ben-
efits strengthened the spiritual authority and honourable image of the monastery. 
First, the hagiography was presented as textual proof of the monastery’s existence 
in the symbolically crucial period of “the Christianization of Rus’”. Second, the 
role of Valaam in the conversion of Avraam emphasized the concrete role of the 
monastery in the process of fighting paganism. The fact that the details found in 
the third redaction of the hagiography were unacceptable in the “official” versions 
of the saint’s life was obviously not considered a problem by the writers of the 
popular-historical accounts of the 19th century. Instead, the events concerning 
Avraam and Valaam were invariably presented as historically reliable facts. The 
case of Avraam on its part manifests the enthusiasm with which textual material 
was interpreted according to the interests of Valaam: the questions considering 
source criticism were not on the front line when sketching an impressive history 
for the monastery. 
644 Valaamskii monastyr´ 1864, 6, 9.
645 Valaamskii monastyr´ 1864, 10-13. 
646 Valaamskii monastyr´ 1864, 13.
647 Ostroumov 1897, 160.
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4.4.2. Kornilii Paleostrovskii and Adrian (Aleksandr) Ondrusovskii
The names of Kornilii Paleostrovskii and Adrian Ondrusovskii make their first 
appearance in the historiographical scene of Valaam in the monastic rule writ-
ten in 1784, thus taking their place amongst the figures attached to the image of 
the monastery during the last decades of the 18th century. They are listed shortly 
amongst the saintly figures that are said to have lived at Valaam before moving 
on to found monasteries of their own. The founder of Ondrusovskii monastery is, 
however, referred to as “Aleksandr” instead of Adrian648. 
Curiously enough, there seem to be no further mentions about them in the 
historiography of Valaam before I. Chistovich’s church historical publication, 
written in 1856649. In the same year a booklet was published on the monastery 
of Ondrusovskii, written by igumen Damaskin of Valaam650. Later on the idea of 
Kornilii and Adrian’s stay in Valaam was adopted in Valaamskii monastyr´ (1864), 
making it a firmly established part of the tradition of Valaam. The first, Kornilii, 
is described quite shortly:
In the 12th century in Valaam stayed venerable Kornilii, living here for some time, 
and after leaving, founded his monastery dedicated to the Mother of God on Lake 
Onega. This monastery, named after the island, is called Paleostrovskii.651 
The idea of Kornilii’s stay at Valaam is repeated e. g., in Valaamskoe slovo o 
Valaamskom monastyre (1875)652 and Zhivopisnoe obozrenie russkikh sviatykh mest 
(1900)653. He has also been connected to Aleksandr Svirskii as one of his pupils654.
Natalia Okhotina-Lind takes Kornilii as an example of obscure ideas of late 
origin, appearing practically out of nowhere655. Chistovich mentioned Kornilii’s 
stay in Valaam, dating it to the 12th century on the basis of some archival sources 
that, as Okhotina-Lind found, do not mention Valaam at all. In addition, there are 
no hagiographic texts concerning Kornilii Paleostrovskii, with or without mention 
of Valaam.656 Golubinskii makes no mention of Kornilii, either, while Barsukov 
presents 21 August as his commemoration day and points out that the preserved 
texts sketching his hagiography are of unknown origin and date657.
Therefore, there seems to be no textual foundation for the claim of Kornilii’s 
stay at Valaam. That makes his appearance in the historiographic presentations 
even more interesting in the imagological sense, to which we shall return in the 
following chapters. 
648 See e. g. AOFMOV Val. XII. “Ustav obshchezhitelnyi Valaamskago monastyria” (written on paper 
dated in 1799). 416, 106-107. The text is a copy of the version written in 1784 (see Onufrii 2005, 
599).
649 Chistovich 1856, 16; 38-40.
650 Karvonen 2008, 112.
651 Valaamskii monastyr´ 1864, 33.
652 Valaamskoe slovo o Valaamskom monastyre 1875, 9-10.
653 Zhivopisnoe obozrenie russkikh sviatykh mest. Valaamskii monastyr´ 1900, 18.
654 Nikodim 1904, 71-80.
655 Okhotina-Lind 1996, 9-10.
656 Chistovich 1856, 38-40.
657 Barsukov 1882, 316-317. 
  153
The figure of Adrian Ondrusovskii is of an equally confusing nature. This 
becomes evident in the contradictory information found about him in the 19th 
century literature658. According to Golubinskii, Adrian had at least local saintly 
status in 1659. The day of his death has been considered as 26 August, 1549.659 He 
has been thought to be the same person as Andrei Zavalishin, a boyar that has 
been mentioned in Aleksandr Svirskii’s hagiography as his pupil660. This piece 
of tradition, though historically possible and even supported by some details661, 
may simply reflect the tendency to gather locally significant saints in the growing 
group of the “pupils of Aleksandr Svirskii”, thus adding to the authority of both 
the presumed pupils and the famous teacher662. Golubinskii does not mention 
the possible connection to Andrei Zavalishin, nor does Barsukov, who describes 
Adrian as a monastic founder in the area of Olonets663.
In Chistovich’s church historical account (1856), Adrian is simply mentioned as 
the founder of the monastery of Andrusovskii, where he is buried.664 Chistovich’s 
book seems to have been the source for some popular descriptions of Valaam’s past, 
such as Konevets i Valaam. Poezdka po okrestnostiam Sanktpeterburga (1858)665, in 
which the same “new” saints are listed. Later on they were established in the 
monastery’s own publications. This is how Valaamskii monastyr´ (1864) describes 
the phases of Adrian: 
During the days of venerable Aleksandr and Afanasii, also St. Adrian Ondrusovskii 
lived for some years in Valaam. He was a schema monk. After leaving Valaam, the 
venerable Adrian founded the monastery of Ondrusovskii on the eastern shore of 
Ladoga. This man led such a dignified life and was full of such wisdom that Afanasii 
Siandemskii, who in the future founded brethren of his own, had educational spir-
itual discussions with venerable Adrian. As commemorations of this spiritual con-
nection, crosses remained that the favourite ones of God had erected along the way 
that crossed the area separating them from each other666. 
Curiously, he is not the one identified as Andrei Zavalishin in Valaamskii monas-
tyr´ (1864), but Afanasii Siandemskii (see chapter 5.2.1). In light of the tradition 
concerning the saints this seems to be a pure lapse. The confusion indicates the 
general obscurity surrounding the network and connections between the monas-
tic founders and local saints in the Karelian area: since textual sources have been 
658 See e. g. Karvonen 2008, 111-112.
659 Golubinskii 1903, 154.
660 Nikodim 1904, 29-36. Siilin 2000, 59. Kirkinen 1987, 148.
661 Nikon’s Chronicle  describes the christening of tsar Ivan IV’s firstborn Anna in 1549 and mentions 
that one of the priests performing the ceremony was Adrian from the monastery of Ondrusovskii 
(“Patriarshaia ili Nikonovskaia letopis’”, 158). This display of trust might be explained by Adrian 
actually having been the same person as boyar Andrei Zavalishin and having served Ivan III, the 
grandfather of Ivan IV (see e. g. Karvonen 2008, 113).  
662 Karvonen 2005, 92.
663 Barsukov 1882, 12-13.
664 Chistovich 1856, 57.
665 ”Konevets i Valaam. Poezdka po okrestnostiam Sanktpeterburga” 1858, 133.
666 Valaamskii monastyr´ 1864, 38.
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minimal, or of a suspicious origin, presumptions and conclusions have gained 
ground and been repeated, reprinted and presented as factual information667.
No textual sources are preserved concerning the life of Adrian, and the 
oral tradition concerning him was written down as late as in the 19th century668. 
Obviously, there is no historical evidence of the connection between him and 
Valaam, either. Chistovich does refer to a certain manuscript, but, incidentally, it 
is exactly the same one that Okhotina-Lind had reviewed noticing that there was 
no mention of Valaam in the text669. 
The first laconic appearances of Kornilii Paleostrovskii and Adrian (Aleksandr) 
Ondrusovskii in the textual tradition of Valaam in 1784 seem to be connected to 
the gradual revival of the monasteries in the area of Olonets in the last decades of 
the 18th century and the first of the 19th century. This, in its turn, was a develop-
ment taking place along with the establishment of the diocese of Olonets. Both of 
the monasteries, located in the area of Olonets, had a turbulent history, including 
losses because of the borderland warfare as well as getting in the middle of con-
flicts between the old believers and the mainstream Orthodox Church in the 17th 
century. The revival of the Paleostrovskii monastery at the turn of the 19th century 
was largely due to the efforts of Tikhon Vasilevich Balandin, who, in addition to 
several other projects, had a personal interest in Paleostrovskii.670 Ondrusovskii 
monastery had been deserted during the warfare between Sweden and Russia in 
the 16th century. Despite several attempts to revive monastic activities in the place, 
it was not re-established until 1814, when monastic activity was started anew by 
the order of Spiritual Consistory – expressly at Valaam monastery671. Ondrusovskii 
monastery gained its independency in 1818, but even then Valaam provided monks 
to increase the number of the inhabitants of the recovering monastery. Moreover, 
Valaam funded Ondrusovskii by donating land and other property.672  
As the monastic rule was established, along with the nomination of Nazarii as 
the igumen in 1784, the influence of the farsighted Metropolitan Gavriil may have 
been reflected not just in the monastic rule itself, but in the textual description 
of Valaam’s past attached to it. Attempts to create links between Valaam and the 
monasteries of the Olonets area were, in light of Gavriil’s other projects and ideas, 
quite logical and expected. 
What is interesting, though, is why Kornilii and Adrian were not included in 
the first attempts to write the history of Valaam at the beginning of the 19th cen-
tury? The monastic rule mentioning them must have been a more or less familiar 
piece of text for the writers. The most plausible explanation is that the two were 
simply overshadowed by already established saints (such as Aleksandr Svirskii 
and Avraam Rostovskii). They, therefore, remained a loose mention in the mo-
nastic rule for over a half a century. The interest in these saints was obviously 
667 Karvonen 2003, 45.
668 Kozhevnikova 2001a, 77.
669 Okhotina-Lind 1996, 9-10.
670 Kozhevnikova 2001b, 102-103.
671 AOFMOV, Aa:2, 8 (List of arrived letters 1813-1825).
672 Kozhevnikova 2001a, 79-80.
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reawakened by the re-establishment of Ondrusovskii under Valaam in 1814, quite 
simultaneously with the emergence of the first-hand written historiographies of 
Valaam monastery.  
When Chistovich (perhaps using the monastic rule as one of his sources) to-
gether with Damaskin’s booklet brought the figures of Kornilii Paleostrovskii and 
Adrian Ondrusovskii to the scene, the tradition concerning the saints’ connection 
to Valaam began in accordance with Valaam’s contemporary interest. In the 1850s 
the promotion of the local saints of the Olonets area fit the picture of Valaam per-
fectly well. The close ties between the monasteries of Valaam and Ondrusovskii, 
the latter of which was placed under the diocese of Olonets in 1828 together with 
Siandemskii monastery, continued thorough the 19th century. Igumen Damaskin 
of Valaam had himself lived in Ondrusovskii for a while, and later on he pro-
vided drawings for the new monastic buildings of his former monastery. He also 
compiled a text concerning it673. Moreover, as mentioned, igumen Innokentii had 
been interested in consolidating Valaam’s connection to the eastern part of the 
area of Ladoga. 
Chistovich, too, seems to have been eager to emphasize the connection be-
tween Valaam and Olonets:
The island of Valaam is located in the borderland area of Karelia; that’s why the 
activities of the monks for spreading the light of the religion of Christ reached to 
the Karelian areas close to them, to the western and eastern shores of Lake Ladoga; 
so that not just Finnish Karelia, but the Olonets area as well, according to tradition, 
consider venerable fathers Sergei and German their enlighteners.674   
Valaamskii monastyr´ (1864) actually mentions Innokentii’s efforts in reviving the 
monastic activities at Ondrusovskii monastery as well as at Siandemskii. The book 
also includes a story of how igumen Innokentii prayed to Adrian in a storm on 
Lake Ladoga in 1789, promising to rebuild the monastery, if the saint would help 
him survive.675 Whether the anecdote is “true” or not – the event is described in 
the way of typical miracle stories. It is yet another example of attempts to create 
new narrative tradition, ideologically supporting new monastic connections in the 
area of Ladoga. The certain reciprocity of this support is reflected by the fact that 
the story can also be found in Olonetskii paterik (1910), along with descriptions of 
the relationship between the two monasteries in Adrian’s time as well as in the 
18th century676.
The figures of Kornilii Paleostrovskii and Adrian Ondrusovskii are yet another 
example of the wavering boundaries between historiographic narrative and pure 
fiction in the mythistory of Valaam, as well as of the influence of the contemporary 
preferences and interests in the process of writing the history of the monastery. In 
673 Kozhevnikova 2001a, 80; 248. Onufrii 2005, 159.
674 Chistovich 1856, 16.
675 Valaamskii monastyr´ 1864, 143-145. Kozhevnikova 2001a, 78.
676 Nikodim 1910: Olonetskii paterik ili skazaniia o zhizni, podvigakh i chudesakh Prepodobnykh i 
Bogonoenykh Otets nashikh, Prosvetitelei i chudotvortsev Olonetskikh 1910, 30-32; 38.
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addition to general image formation and consolidation of the monastery’s status 
by populating its past with saintly figures, the incorporation of “new” local saints 
in the tradition of Valaam reflects the formation of the cult of “Karelian saints” in 
the 19th century which was also strongly propagated by Valaam.  
4.4.3. Gleb/Gennadii Ust’-Shekhonskii
There is a reference to the chronicle of Ust’-Shekhonskii monastery in Amvrosii’s 
church history (1811), mentioning how in the 13th century a certain prince, Gleb, 
had approached the igumen of Valaam asking for a monk for his new monastery677. 
Even though there is no saint involved, this episode fits in the lists of saints and 
otherwise venerable figures mentioned connected to Valaam, and should there-
fore be referred to here, as described in the chronicle: 
After hearing about the existence of the impressive monastery of Transfiguration 
on the island of Valaam in the area of Great Novgorod, and of its inhabitants, and 
the value of that monastery, and of the fathers, [Prince Gleb] goes there to meet 
them, who were living a spiritual life, sends them a fair number of alms and prays 
to the igumen so that he would give him one monk of his community, that could tend 
and instruct the herd of Christ’s verbal sheep. Igumen discussed with the fathers 
and chose one monk, a man of a praiseworthy life, decorated by good deeds, called 
Genadi, for the request of the prince, and sent him to the devout Prince Gleb at 
Beloozero.678       
The earliest version of this chronicle text has been approximately dated to 1620679. 
It is therefore of a relatively late origin, produced at a time when Valaam (even 
though recently deserted) had already enjoyed the status of a relatively well-
known monastery. The detail may have some basis in the real connections be-
tween the monasteries, though hardly in the 13th century when, with all the prob-
ability, Valaam did not even exist. It can also be just an added detail, adding some 
extra colour to the text and perhaps emphasizing the relation of Ust’-Shekhonskii 
monastery with an already respected monastery.  
Nevertheless, the figures of Gleb and Gennadii Ust’-Shekhonskii seem to have 
been added in the textual tradition of Valaam after the mention by Amvrosii. 
Sulakadzev, in his turn, enhanced the awareness of the textual connect between 
Valaam and Ust’-Shekhonskii monastery by referring to Amvrosii’s book in his 
manuscript680. 
Moreover, in Valaamskii monastyr´ (1864) there is a description of Valaam’s 
involvement in the foundation of Ust’-Shekhonskii monastery, also making refer-
ence to Amvrosii’s book. 
677 Amvrosii 1811, 586.
678 ”Povest’ ob Ust’-Shekhonskom Troitskom monastyre”, 319. 
679 Kirkinen 1963, 129-130. 
680 AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo monastyria”, 12.
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A prince from Belozero, Gleb Vasilevich built Ust’-Shekhonskii monastery at the 
mouth of the river Sheksna in the 13th century. For establishment of the monastic 
order he asked igumen Martirii of Valaam for a leader. The elders of Valaam sent 
him one of their monks, Gennadii.681 
The story is an apposite example of the arbitrary textual references to Valaam, 
discovered at the turn of the 19th century when hagiographies and other ecclesi-
astic material awakened the interest of historians as well as amateurs. The refer-
ences were eagerly brought out, quoted and repeated, which eventually gave them 
a life of their own in the pages of historical accounts.
4.4.4. Kirill Belozerskii
The only mention of Kirill Belozerskii’s connection to Valaam, found in the source 
material of this study, are found in a letter sent by Metropolitan Gavriil to igumen 
Nazarii on 9 March 1787, quoted in Valaamskii monastyr´ (1864)682. Another source 
is an appeal sent by igumen Innokentii to A. N. Golitsyn in 1822 for raising the 
monastery to the first class683. 
The first letter, according to the book, was compiled and sent in order to ensure 
the observance of coenobitic monastic rule in Valaam. In the letter the distance of 
Valaam from the shore is described as a possibility for the inhabitants to complete-
ly avoid the earthy disturbances. As proof of the beneficial impact of this isolation 
saints are listed that once resided in Valaam: “– the lives of the holy fathers: Sergii 
i German, Aleksandr Svirskii, Kirill Belozerskii, Savvatii and other monks of this 
monastery – about them tells the life of venerable Savvatii Solovetskii…”.684 
The original letter seems not to have been preserved in the archives, so the 
only reference to it can be found in the book685. There is no further mention of 
the famous founder of Kirillo-Belozero monastery in the historiographic accounts 
concerning Valaam, despite the eagerness to enlarge the number of the saints 
connected to the monastery during the 19th century. Neither the hagiography of 
Kirill Belozerskii nor the textual tradition of Kirillo-Belozero monastery in the 
19th century contain any references to the founder’s stay at Valaam (nor does the 
life of Savvatii Solovetskii).686 
If the quote refers to an authentic letter, the whole mention of Kirill Belozerskii 
could be a lapse. However, there is another letter from Innokentii to Golitsyn 
written in 18 February 1822, in which the igumen lists Kirill amongst the other 
saintly figures of Valaam: “– many of them [the monks of Valaam] had been can-
onized, such as Avramii Rostovskii, Kirill Beloezerskii, Savvatii Solovetskii and 
Aleksandr Svirskii”687. 
681 Valaamskii monastyr´ 1864, 33.
682 As mentioned before, the location or preservation of the original letter is unclear, which naturally 
has to be taking into account in the sense of source critizism. 
683 CGIA f. 19, op. 17, 856, l. 2. 
684 Valaamskii monastyr´ 1864, 105-106. 
685 Onufrii 2005, 66. 
686 ”Kratkoe zhitie prepodobnogo Kirilla”, xxxiv-xxxvii. 
687 CGIA f. 19, op. 17, 856, l. 2. 
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These references to Kirill Belozerskii are an interesting indication of the gen-
eral obscurity of the process of forming the historiographic image of a place, such 
as the monastery concerned. At the end of the 18th and during the first decades 
of the 19th century the details of the image, including the ideologically impor-
tant connections to other monasteries and their founders, seem to have been in 
a constant stage of fluctuation. Only during the following decades they became 
“cemented”, the establishment taking place due to the emergence of printed pub-
lications concerning the monastery’s past. 
Moreover, among the saintly figures included in the “saintly pantheon” of 
Valaam, there are many whose stay at Valaam has no more historical ground 
than Kirill Belozerskii. Perhaps due to the firmly established status and image 
of Kirillo-Belozero monastery and its founder, there were no serious attempts to 
include Kirill in the group of saints linked to Valaam (at least without any textual 
evidence). Additionally, the relationship between Valaam and Kirillo-Belozero in 
the 18th century was characterised by the fact that the monks of Kirillo-Belozero 
had started and instructed the process of the re-establishment of Valaam, thus 
setting a kind of hierarchical order between the two. In the case of some of the 
small monasteries of the Olonets area, the situation and hierarchical settings were 
quite the opposite.  
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5.1. SelF-Feeding CirCle oF Fame
5.1.1. Igumen Damaskin’s historiographical efforts
As the previous discussion shows, the consolidation of the status of Valaam was 
wellgrounded during the late 18th and the first decades of the 19th century. The 
popularity of Valaam monastery approached its zenith when igumen Damaskin 
(1839-1881) took command of the monastery. The following events and develop-
ments resulted in a kind of “self-feeding circle” of fame. The growing number of 
pilgrims and tourists consolidated the economic situation of Valaam, spreading 
general awareness of the monastery amongst their fellow men, thus inspiring 
more and more people to visit the island. Especially the steam boat connection to 
St. Petersburg, established in the 1850s, increased the number of wealthy visitors 
looking forward to emotional as well as spiritual experiences at the picturesque 
monastic islands.688 
The historiographical activities of Valaam took another leap forward as well, 
including strenuous efforts to find documents or manuscripts concerning Valaam’s 
early history. Damaskin was especially occupied by the search for the hagiogra-
phy of Sergei and German, which he assumed to have been lost due to the rest-
lessness of the borderland area and the long desertion of the monastery. During 
the 1840s and 1850s he sent desperate appeals to several monasteries, including 
Kirillo-Belozero and Solovki and to the spiritual academy of Kazan, explaining 
the urgent need to find textual material concerning Sergei and German, and ask-
ing his fellow igumens to send him copies of any old texts concerning Valaam. 
The search was fruitless.689
Igumen Damaskin’s historiographical activities were at least partly accelerated 
by pressure from outside. In September, 1846, the Spiritual Consistory once again 
gave an order to monasteries to collect material about their pasts. This time the 
material was collected for the use of the Russian Geographical Society, founded 
in 1846 by order of the emperor, to gather geographical, ethnographical and sta-
tistical information of Russia in the spirit of nation building690. The next spring, 
688 See e. g. Kilpeläinen 2003, 65-70.
689 AOFMOV Ea: 8, N:o 48, 1848. Ea: 33 N:o 15, 1859. Paialin 1915, 16-17. Onufrii 2005, 600-601.
690 AOFMOV Ea: 10, d. 45 (1846-1847), 1-2.
5. Details and colouring: 
second half of the 19th 
century
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Damaskin sent the Consistory a compilation of Valaam’s phases, consisting of 15 
pages and largely relying on Aleksandr Sulakadzev’s fake sources691. 
In April, 1852, a new order arrived from the Spiritual Consistory of St. 
Petersburg requesting the monastery to start compiling its church-historical and 
statistical history692. The first step seems to have been to buy the rights for Ostrov 
Valaam i tamoshnii monastyr´ (1852) from its writer, officer Arbuzov, “to print it for 
the monastery’s purposes”.693 The text refers to several historiographical sources 
including some Western documents and to Sulakadzev’s ideas. 
In March, 1853, deacon Evfimii was nominated for the task of compiling the 
history of the monastery, the progress of which was reported monthly to the 
Spiritual Consistory until the work was finished in August694. The unpublished 
work may have been used for compiling encyclopaedic publications, such as 
Istoriko-statisticheskiia svedeniia S.-Peterburskoi Eparkhii. Izdanie S.-Peterburskago 
eparkhialnago istoriko-statisticheskago komiteta (1875), or church historical ac-
counts, such as the one written by I. Chistovich (1856)695 . These works prepared 
the ground for a crucial step in the development of the monastery’s public im-
age.
5.1.2. Publications of the monastery
In addition to historiographical information requested by ecclesiastic authorities, 
Valaam monastery experienced a growing need to produce accounts aimed at the 
reading public. This phenomenon, too, was fed by external as well as internal 
aspects. 
The amount of printed vernacular literature, in general, was growing fast. 
Popular, commercial literature was gaining ground amongst people. In order to 
prevent the triumphal march of morally suspicious material, the Church and state 
officials (the “ideological symbiosis” of which was especially visible in this field) 
responded by exercising strict censorship and making efforts to produce alter-
native material for people to read. Consequently, numerous texts giving proper 
religious instruction and emphasising moral aspects, such as saints’ lives, were 
written or compiled and published.696 
This trend naturally favoured textual material concerning monasteries. 
Historiographical material had already been published in other monasteries of 
the area surrounding Valaam, e. g., in Konevets and Solovki. They both had the 
obvious benefit of having hagiographic material to base their publications on, 
which Valaam lacked.697 The developments undoubtedly increased pressure to 
691 AOFMOV Ea: 10, d. 45 (1846-1847), 5-20.
692 AOFMOV Aa:16. Arrived letters 19.4.1852.
693 AOFMOV Aa: 16. Arrived letters 31.12.1852, a receipt from officer Arbusov.
694 AOFMOV Aa: 17. Sent letters 13.3.1853, 2.4.1853, 4.5.1853, 31.5.1853, 30.6.1853, 31.7.1853, 22.8.1853. 
There seems to be no copy of the work preserved in the archives.
695 Chistovich 1856.
696 Brooks 1985, 299-311.
697 See e. g. Zitiia i tsudotvoreniia prepodobnykh i bogonosnykh ottsi nasikh Zosimy i Savvatiia, 
Solovetskikh Cudotvortsev, i sotrudnika ikh inoka Germana, zaimetvovannyia iz Chetii Minei i drevnikh, 
v monastyre imeiushsihsia kharatennykh knigakh 1830. Letopisets Solovetskii na tsetyre stoletiia ot 
osnovaniia Solovetskago monastyria do nastoiasago vremeni, to est s 1429 po 1833 god 1833.
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produce material concerning Valaam, too, as did the monastery’s growing fame 
and popularity amongst pilgrims and tourists. The visitors, willing and able to 
afford a visit, were relatively well-off and interested in spiritual issues, which 
made them potential purchasers and readers of popular publications concerning 
religious and monastic issues.698 
As noted above, several travel stories had already been published on Valaam 
by tourists and visitors. The monastery was also mentioned in several church 
historical accounts. What lacked was the viewpoint of the monastery; the repre-
sentations produced and distributed in and by Valaam itself. An important step 
was taken in 1861, when Valaam was granted permission from the Consistory to 
sell books published by the Synod’s printing press in the monastery699. An even 
more significant phase was reached just a couple of years later, when the monas-
tery began compiling and producing material of its own for publication. In 1863 
a collection of pictures of Valaam drawn by P. I. Balashov was published. The 
following year witnessed a turning point in the development of the popular-his-
toriographical image of the monastery when a book, called Valaamskii monastyr´, 
was printed.700
There is no writer mentioned in the book which caused some researchers to con-
sider him “unknown”701. However, the correspondence between igumen Damaskin 
and a certain N. V. Elagin indicates that the later was the writer of Valaamskii 
monastyr’. According to an encyclopaedic publication of the 1890s, Elagin’s main 
occupation was, incidentally, censorship of literature in St. Petersburg. As a cen-
sor he was considered an especially severe and uncompromising figure, who did 
not hesitate to make changes to stories and other texts according to his own opin-
ions and preferences. The strict policy seems to have humoured the administra-
tive organs, since in 1857 he was nominated the leader of censorship by the Holy 
Synod.702 
Elagin was also a writer of spiritual literature, even though in some of his 
works he, for some reason, perhaps for his status as censor, preferred anonymity, 
as in the case of Valaamskii monastyr’703. For our topic it is interesting to note that, 
according to the encyclopaedia, Elagin considered monasticism as the highest 
level of moral existence, and many of his works dealt with issues concerning mon-
asteries704. The authorship of Valaamskii monastyr´ was, therefore, in accordance 
with his personal interests concerning monastic life, as well as with the general 
trend of publishing religious material for the reading public705.
698 Kilpeläinen 2003, 65-67.
699 AOFMOV Ea: 37, d. 8 (1861), 1.
700 Aleksi 1982, 225-229. 
701 Okhotina-Lind 1996, 16.
702 Éntsiklopedicheskii slovar’. Tom 22 1991, 595.
703 Writing “incognito” was also a common practice in the scene of religious text production in the 
19th century.
704 Ibid.
705 Elagin expressed his interest in monastic life also in his correspondence with Damaskin. AOFMOV 
Db:1/32. Letter from igumen Damaskin to N. V. Elagin 4.11.1857; Db:1/40-42. Letter from igumen 
Damaskin to N. V. Elagin 19.1.1858.
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The process of writing and publishing Valaamskii monastyr´ seems to have be-
gun at the end of 1859, when Damaskin asked Elagin’s help in a task that can be 
interpreted as no less than writing a historiographical account on Valaam706. Only 
a year earlier Damaskin had received Elagin’s offer to write a short compilation of 
Valaam’s history, which the igumen had politely turned down for several reasons. 
These included the lack of material and resources and the need of receiving ap-
proval of the patriarchate, which would have been difficult due to the time schedule 
Elagin had planned, obviously wanting to publish his work before Christmas707.
In April, 1861, Damaskin promised to send Elagin all the historical material 
available for the book in process, regretting that no new documents had been 
found708. The igumen seems to have tried his best in searching for historical ma-
terial concerning Valaam: in addition to sending requests to his fellow igumens, 
in December, 1861, he sent an enquiry to the historian, S. V. Solov’ev, who had 
promised to look through Swedish archives for material on Valaam. Damaskin 
repeated his appeal half a year, apparently with no result.709 
Despite the difficulties, the book project was finally accomplished in the sum-
mer of 1864. Earlier in spring, Damaskin had sent Elagin two letters including com-
ments concerning some details and the layout of the book, including the general 
wish “that the book would be good in all respects…”710. He also expressed his joy 
for the accomplishment of the project for “its importance in various respects”711.
Valaamskii monastyr´ was an impressive compilation of information concern-
ing Valaam’s geography, history, present situation, important figures and monas-
tic life. It also included religious texts, such as prayers and stories of miracles 
performed by the saintly founders of Valaam. The section concerning the mon-
astery’s early history was characterized by Sulakadzev’s ideas and references to 
his forged “ancient” sources. The writer expressly emphasized their importance 
in collecting information of the past of the monastery: 
With the inadequacy of sources concerning the ancient phases of Valaam, one must 
not ignore the story of the ancient manuscript, Opoved, that with such definiteness 
tells us about the events taking place long ago, concerning the monastic life and 
Christianity in Valaam.712  
The role given to Sulakadzev’s work is a curious choice, considering the fact that 
igumen Damaskin had already been informed about the forgeries in 1850713. In 
addition, Ostrov Valaam i tamoshnii monastyr´ (1852), purchased expressly for the 
706 AOFMOV Db:1/108. Letter from igumen Damaskin to N. V. Elagin 28.12.1859.
707 AOFMOV Db:1/75-76. Letter from igumen Damaskin to N. V. Elagin 12.12.1858.
708 AOFMOV Db:2/39-40. Letter from igumen Damaskin to N. V. Elagin 23.4.1861.
709 AOFMOV Db:2/96. Letter from igumen Damaskin to S. V. Solov’ev 20.12.1861; Db:3/72 Letter from 
igumen Damaskin to S. V. Solov’ev 5.7.1862.
710 AOFMOV Db:5/16. Letter from igumen Damaskin to N. V. Elagin 7.3.1864; Db:5/60 Letter from 
igumen Damaskin to N. V. Elagin 19.6.1864. 
711 AOFMOV Db:5/60. Letter from igumen Damaskin to N. V. Elagin 19.6.1864. 
712 Valaamskii monastyr´ 1864, XI; 4-6. Ostroumov 1897, 160.
713 Perepiska A. H. Vostokova v povremennom poriadke 1873, 391. Kozlov 1996, 174.
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monastery’s purposes in 1852, had repeatedly referred to Sulakadzev’s ideas and 
false manuscripts. Perhaps the igumen ignored or refused to believe Vostokov’s 
warning concerning Sulakadzev’s reliability as a historian, or he had not person-
ally reviewed Elagin’s work before it was printed. Yet another possibility is that 
he was reconciled to the “mythistorical” nature of the information concerning 
Valaam, due to the lack of so-called facts. 
The latter option seems the most likely, taking into consideration the signifi-
cance of the book project: it would have been very strange if the igumen had 
not read the manuscript before it was printed and published under the name of 
Valaam monastery. No correspondence seems to have taken place between igu-
men Damaskin and N. V. Elagin concerning the content of the book. That does 
not exclude personal discussions during the writing process. In his book Elagin 
used material preserved in the library of Valaam, so he must have visited the 
monastery, perhaps several times. 
However, what makes the issue especially interesting and somewhat contra-
dictory is the emergence of yet another account concerning Valaam’s history, tak-
ing place simultaneously with reprinting the information published in Valaamskii 
monastyr´. The new publication was called Valaamskoe slovo o Valaamskom monas-
tyre. Istoricheskii ocherk (1875). The book, said to be written “by a monk of the holy 
orders of Valaam”, does not, surprisingly, present any of Sulakadzev’s ideas. When 
compared to Valaamskii monastyr, its view on the monastery’s history is cautious 
and somewhat laconic. It is noteworthy that this particular publication claimed 
to be a “historical viewpoint published by the blessing of the superior of Valaam, 
igumen Damaskin”. 
The writer did, nevertheless, use Valaamskii monastyr´ (1864) as one of his 
literary sources. Elagin’s text, with Sulakadzev’s ideas, was also reprinted several 
times in different compilations published by the monastery. The versions includ-
ing forged information were also sold side by side with the Valaamskoe slovo o 
Valaamskom monastyre (1875) in the bookshop of the monastery, even though 
the later version obviously dominated the market in the last decades of the 19th 
century714.
The idea brings to one’s mind that the monastic leaders did acknowledge the 
nature and value of the mythistorical, colourful narrative in the formation of 
the popular image of the monastery. One may assume that most people visiting 
Valaam or considering it, mainly pilgrims and tourists, were eager to read impres-
sive, dramatic, pious stories and hagiographic anecdotes concerning the monas-
tery. That was what they were given. However, yet another kind of discourse was 
aimed for scholars and “serious” historians. Perhaps the leaders of Valaam wanted 
to “have it all” by attempting to contribute serious approaches to the monastery’s 
history, and to express their awareness of the undeniable lack of source material. 
It is hard to find another explanation for the emergence and distribution of the 
different, partly contradictory, versions of Valaam’s past, all obviously accepted 
by igumen Damaskin and his followers.    
714 AOFMOV Ba:1, IIs (1859-1911). 
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Nevertheless, due to its comprehensive nature, wide distribution and numer-
ous reprints, the appearance of Valaamskii monastyr’ (1864) was expressly the 
turning point in the formation of the historiographical image of Valaam. The 
publication gave an established, even fixed form for most of the popular percep-
tions of Valaam’s past: there were no remarkable additions to the basic ideas dur-
ing the last decades of 19th and the beginning of the 20th century. Instead, most of 
the pre-revolutionary popular publications concerning Valaam merely repeated 
the information collected and compiled by N. V. Elagin in Valaamskii monastyr’ 
(1864). The same perceptions were “hibernating” during the Soviet era, returned 
to use after the re-establishment of the Russian monastery of Valaam at the end 
of the 20th century. 
5.1.3. “Northern Athos”
The image formation of the monastery in the latter half of the 19th century was 
largely based on ideas formulated during earlier decades, spiced with some new 
conceptions. One of the new trends was a growing tendency to bring forth the 
concrete or ideal connections to Mount Athos, the famous and widely respected 
monastic mountain in Greece, formed by numerous monasteries and sketes. The 
settlement was founded already in the 10th century.715 
As noted in the previous discussion, the symbolic value of Greek connec-
tions was quite high in the principalities of Novgorod and Muscovy and later on 
in Russia, intensifying from time to time due to the contemporary political and 
ecclesiastical situations. This is the context of the significance of Athos in the 
tradition of Valaam. Whereas the ideas about the Greek origins of the founders 
of Valaam had emerged in the historiographical scene of the monastery (result-
ing from the Hesychastic revival and the emphasis on Greek connections) at the 
end of the 18th century, the often repeated notion of Valaam as the “Northern 
Athos” appeared on the textual scene in the latter half of the 19th century. There 
had been an obscure mention of a “light shining from Athos” in Zhitie i molitva 
Valaamskikh chudotvortsev (1809), but it did not yet expressly compare Valaam to 
Athos716. In Valaamskii monastyr´ (1864) there is a note that the appearance, the 
look, of Valaam was similar to that of Athos, which inspired the writer to call the 
monastery the “Russian Athos”717. In the same publication it was also mentioned 
that the rebuilding of Valaam monastery awakened the interest of monks of Athos, 
who came to see the northern monastery at the turn of the 19th century718. 
Elagin may have had the idea for the comparison from the letter of igumen 
Damaskin, where he mentions that one does not have to travel as far as Greece 
when there is another “Athos” much closer, meaning Valaam719. However, in 
Istoriko-statisticheskiia svedeniia S.-Peterburskoi Eparkhii (1875), the idea of Valaam 
as the Northern Athos was told to have first formulated by artist P. I. Balashov, 
715 See e. g. Gothóni 2006, 14-15.
716 RGB f. 178, Muz., 9359. “Zhitie i molitva Valaamskikh chudotvortsev”, 2.
717 Valaamskii monastyr´ 1864, XXIII; II, 187.
718 Valaamskii monastyr´ 1864, 97.
719 Db: 1/32. Letter from igumen Damaskin to N. V. Elagin  4.11.1857. 
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who, as previously mentioned, had made engravings of the monastery720. Writer 
Nikolai Leskov (1831-1895) helped in establishing the concept, but since he wrote 
his famous stories mentioning Valaam after visiting the monastery in 1872, he 
was just repeating the idea that already had been invented and printed; it was “in 
the air”, so to say721. 
Whoever was the first to make the comparison, which may have emerged in 
several, unrelated contexts in oral form, the textual descriptions of Valaam were 
firmly established in 1860-70s. Later on the idea of the Northern Athos was repeat-
ed, for example, in Valaamskii monastyr´ i ego podvizhniki (1889), where Valaam 
is described as looking like Athos because of its geographical setting722. It is also 
mentioned in Polnoe illiustrirovannoe opisanie vsekh pravoslavnykh russkikh mo-
nastyrei v rossiiskoi imperii i na Afone (1909)723.
Mount Athos was – and still is – an important and powerful symbol of mo-
nasticism which had deep impact on the development Russian monasticism 
in the 18th and 19th centuries. Philokalia, a collection of devotional texts of fa-
mous Greek ascetics, was already mentioned in previous chapters. The initiator 
for its Slavonic translation was monk Paisii Velichkovskii, who had resided on 
Mount Athos, and the collection has been considered as one of the catalysts for 
the “Athonite” Hesychastic movement in Russia724. Moreover, in the 19th century 
numerous influential persons in ecclesiastic circles were educated at Athos.725 
Likewise, Damaskin sent samples of books published by Valaam monastery, not 
just to bookshops in St. Petersburg, but to other monasteries both in Russia and 
Athos726. 
 Therefore it is not surprising that ideas forming a concrete or symbolic links 
to Athos were willingly created, adopted and maintained in Valaam. They repre-
sented an echo of the earlier connections, concrete as well as ideological, between 
Russian and Greek cultures. The idea of the founders’ Greek origins was a local 
manifestation of those ideas. It made the comparisons to the famous monastic 
centre even more plausible. The idea of “Northern Athos” added to the status of 
Valaam as a sacred and respectable centre for spiritual endeavours, as well as a 
desirable destination for a pilgrimage.
It should be noted, however, that the references to Athos were not limited to 
Valaam: the honour of being called the Northern Athos was also occasionally 
granted to the Solovki monastery. When it comes to earlier hagiographic connec-
tions, Arsenii of Konevets was said to have spent time in Athos, from where he 
brought the miracle-making icon. The idea also reflects the general fondness for 
the designation “Northern” in Russian discourse in relation to St. Petersburg and 
its surroundings: the capital has been called, e. g., “Northern Capital”, “Northern 
720 Istoriko-statisticheskiia svedeniia S.-Peterburskoi Eparkhii. Izdanie S.-Peterburskago eparkhialna-
go istoriko-statisticheskago komiteta, 1875, 6.
721 Krivtsov 2006, 138. Leskov 1981, 180.
722 Valaamskii monastyr´ i ego podvizhniki 1889, 2.
723 Pravoslavya Russkiia obiteli 1909, 103. 
724 See e. g. Pospielovsky 1998, 128-129.
725 Pellikka 1982, 79-80.
726 AOFMOV Ea: 10, 1872, l. 10-31. 
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Venice” and “Northern Rome”, at least partly to distinguish and symbolically dis-
tance it from Moscow727. In addition, A. N. Murav’ev had called the monasteries 
in the areas of Vologda and Belozero “Russian Thebais in the North” in his book, 
published in 1855, referring to an Egyptian area that was the retreat of numerous 
Early Christian hermits728. Providing Valaam – one of the representative monas-
teries of the capital – with the label of “Northern Athos” fitted in the picture. 
The idea is still one of the most cherished perceptions concerning Valaam, 
e. g. an internet site selling Orthodox Church music proclaims that “the Valaam 
Monastery has been called ‘The Athos of the North’ even in the ancient times”729. 
That is also the name of a recording made by the monastic choir of Valaam in 
1999.
5.1.4. Consolidation of the cult of Sergei and German
Some new developments in the representations of Sergei and German and their 
founder cult took place during the latter half of the 19th century. For example, new 
ideas emerged about the transfer of the relics of the venerable fathers. Already in 
Puteshestvie ko sviatym mestam russkim (1840) 11 September had been, perhaps 
due to a simple misunderstanding, described as being the day when the relics of 
Sergei and German were returned to Valaam at the beginning of the 18th century, 
after the hundred years’ desertion of the monastery730. It is also the only com-
memoration day of Sergei and German brought out in Svedenie o sushchestvuiush-
chikh v Rossii lavrakh i monastyriakh (1850), which is a somewhat neutral account 
of the Russian monasteries731.  However, as we know, the date was connected to 
Sergei and German and the transfer of their relics already in the latter half of the 
16th century. 
In Valaamskii monastyr´ (1864) the transfer from Valaam to Novgorod due to 
the arrival of the Swedish troops is dated to 1163, mentioning that the transfer 
took place for the fourth (!) time by then, and the relics are explained to have been 
returned to Valaam on 11 September, either in 1179 or 1180. There is no mention 
of the later information in the chronicle sources, which has not prevented the idea 
of being printed in a book published as recently as in 1990, along with the post-
Soviet revival of the monastery732. Yet in Sulakadzev’s forgeries, the year 1050 was 
mentioned in relation with yet another transfer, this piece of information ending 
up in the Valaamskii monastyr´ and being repeated along with the aforementioned 
years in publications to come733.
727 Hellberg-Hirn 2002, 42-43.
728 Murav’ev 1894, 6. 
729 Traditsii pravoslavnogo peniia: http://www.orthodoxmusic.ru/alb27.e.html?PHPSESSID=cd2001
3f97bca7d3c44a46ad7309ddae (accessed 11 August 2010).
730 Murav’ev 1840, 139. 
731 Svedenie o sushchestvuiushchikh v Rossii lavrakh i monastyriakh. Sobrano iz raznye istochnikov 
1850, 130.
732 Valaamskii monastyr´ 1864, 20-21. Kirkinen 1963, 115. Valaamskii monastyr´ i ego sviatyni v period 
rastsveta i blagosostoianiia obiteli 1990, 22.
733 Valaamskii monastyr´ 1864, 9. Kozlov 1996, 170.
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The lack of information concerning Sergei and German formed fertile ground 
for a tangle of speculations involving scholarly attempts, local tradition and inter-
polations of apocryphal legends. The inclusion of the venerable fathers into the 
national calendar of saints fed the need for more detailed representations. In light 
of the discussion of the previous chapters, it is not a surprise that Sulakadzev’s 
“medieval sources” “Opoved” and “Vseletnik” were repeatedly quoted in the con-
text of Sergei and German during the 19th and early 20th century. These quotes 
were of a cumulative nature: not one of the writers had obviously studied or even 
seen the original sources. Nevertheless, they eagerly referred to the previous, for-
gery-based historical accounts when sketching the early history of the monastery 
and the lives of Sergei and German. One of the most detailed and most quoted de-
scriptions of the founders of Valaam was printed in Valaamskii monastyr´ (1864):
The venerable Sergei, the miracle maker of Valaam, is considered to be the founder 
of monasticism at Valaam. He was not originally from the island of Valaam but ar-
rived there, as is told in liturgical texts, from eastern lands. Some of the research-
ers suggest that he was Greek, others that he was a Slav whose origins were from 
amongst the Novgorodian governors. In the document Opoved it can be seen that 
he was an illustrator [izobrasitel] who lived, sought for salvation and finished his life 
in a cave called Vaga. St. Sergei was not just a monk, but a priest, as he is described 
in the tradition and in the holy icons. He was the first drawn by using his undecom-
posed corpse as a model, as we see below. Along with establishing monasticism at 
Valaam, he also spread Christianity there, and probably baptized Mung, a known 
person, calling him Kuart. He died after living more than 60 years on earth. Kuart, 
being thankful to have been led into the light of the Christian faith, showed especial 
respect to his grave and erected the stony cross of St. Apostle Andrew, the enlight-
ener of the archipelago of Valaam, there. 
Venerable Sergei’s efforts in establishing monastic life at Valaam were continued by 
his apprentice, St. German. According to liturgical texts, he also arrived at Valaam 
from eastern lands, and he was, as shown in ancient icons drawn using his unde-
composed corpse as a model, also a priest. After his death, he became the leader 
of the community of monks at Valaam. In his turn, venerable German worked so 
hard to strengthen monasticism there that tradition, together with venerable Sergei, 
considers him as a founder of monasticism in the North.734   
Some of the details may be reflections of oral traditions, whereas most are pure 
inventions of the 19th century. In any case, they flourished and grew. For example, 
in Skazanie o zhizni Prepodobnykh Sergiia i Germana, Valaamskikh Chudotvortsev 
(1908), the story of the lives of Sergei and German is told using Valaamskii monas-
tyr´ (1864) and a collection of miracles and liturgical texts as its main sources. 
In the book, it is said that Sergei had other occupations besides his devotional 
exercises: “ – he wrote holy books and made letters (bukvy) and other objects out 
734 Valaamskii monastyr´ 1864, 6-7.
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of stone and wood...”735.  In Valaamskii monastyr´ i ego sviatyni (1870), Sergei is 
referred to as a priest, icon painter and artist736. 
These ideas of Sergei’s earthly occupations are a good example of detailed 
claims that do not have any historical foundation in light of the extremely scarce 
source material. Instead, they are mythistorical interpolations of the imaginary 
“Opoved”’s idea of Sergei as an illustrator. In Valaamskii monastyr´ i ego sviatyni 
there actually is a reference to “Opoved” as the source of detailed information 
concerning Sergei. 
Later preserved collections of miracles performed by Sergei and German are 
found in 19th century texts, listing tens of typical accounts of how the saints res-
cued, healed or protected people, as well as domestic animals.737 In these stories 
Sergei and German operate not only around the monastery or Lake Ladoga area: 
e. g., their icon saves a house from fire in St. Petersburg738. The reporting of new 
miracles has continued, creating a dynamic link between past and present and 
indicating that the pair of saints still looks after their monastery, protecting it 
from threats and helping people connected to it.739 
5.1.5. Concrete images: icon production in Valaam
The ties between Valaam and St. Petersburg were strong and versatile, reaching 
to practically all divisions of monastery activities during the 19th century. A good 
example of the variety of these connections and shared interests was the co-
operation between Valaam and the Academy of Art in St. Petersburg, based on the 
personal friendship between the rector of the Academy and igumen Damaskin. 
The students of the academy used to work at Valaam in the summertime, and 
numerous artists spent time at the monastery, perhaps the most wellknown be-
ing I. I. Shishkin (1832-1898), whose works depicting the forests and rocks of the 
archipelago of Valaam have been established in actual as well as mental imageries 
of Russian national landscapes740.
The academy had also a significant role in developing the training program 
in icon painting at Valaam. The painters of the monastery icon workshop pro-
duced icons and frescoes for Valaam’s own needs and painted icons to order. Small 
icons, especially the ones presenting Sergei and German, were a popular pur-
chase amongst the pilgrims and travellers. By buying icons for their own use as 
well as giving them away as gifts, the visitors contributed to the spreading of the 
awareness of Valaam and its founder cult outside the monastery.741 
735 Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana, Valaamskikh chudotvortsev. 
Sobrannoe iz knigi “Valaamskii monastyr´ i ego podvizhniki” i iz rukopisnago sbornika chudes ikh, 
khraniashchagosia v monastyrskoi biblioteke 1908, 13.  
736 Strakhov 1870, 6.
737 See e. g. Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana, Valaamskikh chudotvortsev 
1888. Prepodobnye ottsy Sergii i German, Valaamskie chudotvortsy, osnovateli valaamskom obiteli, i 
stikhotvorenie, posviashchannoe sei obiteli 1896.
738 Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana, Valaamskikh chudotvortsev 1888, 
69-70.
739 Kompaniichenko 2004, 11. Anttonen 1996, 54-55. Kilpeläinen 2000, 110-111. Heikkilä 2000, 49.
740 See e. g. Ely 2002, 166; 185-188. Aganov & Hakkarainen 1978, 3-15.
741 Arseni 2003, 99-107. Thomenius 1982, 208.
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When it comes to the concrete images of Sergei and German, yet another shift 
in the pictorial tradition presenting the venerable fathers took place, bringing the 
saints once again to attention and presenting the monastery in their background. 
The new type of representation had been designed by Ignati Sistiakov in 1821, and 
it became the dominating type in the icons of Sergei and German. This particular 
icon, painted in twelve optional sizes, became the most popular product of the icon 
workshop of Valaam during the 19th century742. 
These icons, becoming the status of “typical” presentation of Valaam’s found-
ers, were embellished by some interesting details. First, it became the habit to 
present Sergei with a grey beard, while German’s beard was brown. The differ-
ence represented the idea of German being the pupil of Sergei, who continued the 
work started by his teacher743. Second, there are scrolls in the saints’ hands. The 
one held by Sergei is an interesting reflection of the growing reciprocity between 
the monastery and secular power. The text proclaims: “Brothers, be submissive 
to righteous tsars and grand princes…”744. This appositely reflects the mutually 
beneficial relationship between the power circles and Valaam monastery, as well 
as the whole process of the re-establishment of the monastery under the protect-
ing wing of secular and ecclesiastic power structure. 
Other types of icons and pictures presenting Sergei and German also emerged. 
In one of them Sergei and German are painted together with St. Nicholas, who, as 
the patron saint of seamen, has been an important saint on the island. This icon, 
painted in the 19th century, has a text that refers to Valaamskaia beseda mention-
ing 11 September as the saints’ commemoration day and telling that their original 
icon was painted by the order of Archbishop Ivan of Novgorod, thus emphasis-
ing the age of the monastery745. Another painting, not an icon, however, illus-
trates the event of transferring the relics of Sergei and German from Novgorod 
to Valaam746.
Sergei and German were also included in an icon presenting the “Karelian 
saints”, a product of the icon workshop of Valaam in 1860. The icon depicts the 
network of local and regional saintly figures formed at the beginning of the 19th 
century in circumstances to which we shall return in the following chapter. The 
founders of Valaam are placed on each side of the central figure, Apostle Andrew, 
while the rest of the saints are arranged on the sides and behind them. The com-
position emphasized the importance and particularity of Valaam and its founders 
in spreading Orthodox Christianity in the area, giving the claim a pictorial form 
and consolidating Valaam’s image as a spiritual centre in peoples’ minds747.
Yet another type of picture shows Sergei and German standing protectively 
on a cloud above the monastery, usually accompanied with the icon of the Holy 
742 Arseni 1997, 62-64. Thomenius 1982, 208 
743 Arseni 1997, 65.
744 Arseni 1997, 64. Spiridonov & Iarovoi 1991, 103.
745 Paavali 1982, 146-147.
746 Kirkinen 1982, 33. Arseni 1997, 59.
747 Paavali 1982, 144-145. One should point out that at approximately same time the icon of the 
Mother of God of Valaam was painted in the workshop, adding an important, previously lacking 
aspect to the spiritual status of the monastery (Arseni 2003, 102).
170
Transfiguration. These kinds of panoramic pictures, illustrating the idea of con-
tinuous protection by the founder saints, were a popular way to present monaster-
ies in the 19th century.748 
5.2. additionS to the liSt oF SaintS  
5.2.1. Afanasii Siandemskii
The list of saints, said to have resided at Valaam at some point in their saintly 
“career”, continued to grow during the 1850s and 1860s. One of the figures added 
to the saintly pantheon of Valaam was Afanasii Siandemskii. He was connected 
with the monastery in Chistovich’s account (1856), which described him as a pupil 
of Aleksandr Svirskii:
Venerable Afanasii was one of the most loved pupils of venerable Aleksandr. In 
long and spiritual discussions, Aleksandr repeatedly told the young monk about 
the honourable deeds of the old ones of Valaam monastery; as a result Afanasii 
expressed the wish to live a life of devotion at Valaam, but he managed to do that 
only after the death of his teacher and did not stay at Valaam for a long time: the lo-
cal old ones gave him their blessing to live as a hermit. Afanasii crossed over Lake 
Ladoga, came to the shore of Olonets and built his hut there between two islands, 
Roshchinskii and Siandemskii, about 20 versts from Olonets. That is how the mon-
astery of Siandemskii was founded.749
In the same year, as in the case of the Ondrusovskii monastery, a booklet was 
published on the Siandemskii monastery, written by igumen Damaskin of Valaam. 
In this publication it was claimed that Afanasii lived at Valaam simultaneous-
ly with Aleksandr Svirskii in 1474-1484 (this contradicted with other accounts 
in the 19th century literature, dating the foundation of Siandemskii to the 16th 
century)750. These accounts were followed by the mention in Konevets i Valaam. 
Poezdka po okrestnostiam Sanktpeterburga (1858)751 and in Valaamskii monastyr´ 
(1864). Golubinskii does not mention Afanasii, whereas Barsukov describes him 
as a pupil of Aleksandr Svirskii and a monastic founder752. 
Therefore, speculations concerning the figure of Afanasii are as confused and 
tangled as those of his fellow-saints connected to Valaam. In Valaamskii monas-
tyr´ (1864), is a description (according to the hagiography of Aleksandr Svirskii) 
of how Andrei Zavalishin met Aleksandr during one of his hunting trips. They 
became friends and Andrei decided to become a monk. Aleksandr suggested that 
he go to Valaam:
748 See e. g. Valaam – istoriia i arkhitektura Spaso-
Preobrazhenskii monastyr’ 1991. Petrova 1997, 214.
749 Chistovich 1856, 57-58.
750 Karvonen 2008, 116-119. Nikodim refers to the text while discussing the idea of Afanasii and 
Aleksandr living in Valaam at the same time (Nikodim 1904, 25-28).
751 “Konevets i Valaam” 1858, 133.
752 Barsukov 1882, 167-168. See also Nikodim 1904, 25-28.
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  171
Taking the advice of venerable Aleksandr, he went to Valaam and there, taking the 
name of Afanasii, became a monk, working many years and showing angelic qualities. 
The elders of Valaam monastery differentiated between him and the other brothers, 
due to his labours and efforts.753 
Further, the writer describes how Afanasii moved from Valaam to the monas-
tery founded by Aleksandr Svirskii, becoming a favourite pupil of Aleksandr. He 
was later nominated as igumen. As noted in chapter 4.4.2., it is usually Adrian 
Ondrusovskii who is considered to be the same person as Andrei Zavalishin, so 
the writer of Valaamskii monastyr´ added to the general confusion concerning the 
monastic founders of Olonets.
There are no source references in Chistovich’s account. This, together with the 
generally obscure and confused nature of the accounts concerning Afanasii, sug-
gests that the idea of Afanasii’s connection to Valaam is purely fictitious. This sup-
ports the idea of the contemporary connections between the development of the 
diocese, the monastic life of Olonets and the growing number of local or regional 
saints in the historiographical presentations of Valaam. However, Olonetskii pa-
terik (1910) does not mention Valaam in the description of Afanasii Siandemskii’s 
life, nor does it connect the monastery with the life of Kornilii Paleostrovskii. 
As in the case of Ondrusovskii, the appearance of the Siandemskii monas-
tery in 19th century accounts can be traced to igumen Innokentii’s activities in 
refounding the monastery. The tradition concerning the history of the monaster-
ies was written anew according to Valaam’s interests. That involved emphasiz-
ing the role of Valaam, not just in refounding the monasteries, but also in their 
original foundation754. Valaam’s role was also mentioned in Valaamskii monas-
tyr´ (1864), where Valaam was concerned with the development of other monas-
teries in the Karelian area from the turn of the 19th century onwards, and that 
igumen Innokentii was personally supporting the revival of both monasteries, 
Siandemskii and Ondrusovskii755. 
5.2.2. Evfrosin Sinoezerskii/Terpinskii
A certain Evfrosin Sinoezerskii was added into the “story of Valaam” in the mid-
dle of the 19th century in the same manner as the figures introduced above. In 
Valaamskii monastyr´ (1864), there is a description of his life in the monastery:
Simultaneously with the venerable Savvatii, in Valaam monastery lived for some 
years the venerable Evfrosin Sinoezerskii, from the family of princes of Terpinsk. 
He lived for sixty years as a hermit in the monastery of Savvin near Tver. Becoming 
tired of the visits of monks and laymen bothering his peace, the venerable one, as 
St. Iosif Volokolamskii writes, retreated to Valaam, but the reputation of his virtues 
also brought a whole clan from the neighbouring settlements to that place, and this 
caused him to return to the monastery of Savvin in a few years.756
753 Valaamskii monastyr´ 1864, 37.
754 See e. g. Karvonen 2008, 119.
755 Valaamskii monastyr´ 1864, 143. See also Spiridonov & Iarovoi 1991, 89.
756 Valaamskii monastyr´ 1864, 35. 
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Curiously enough, this passage seems to mix two separate traditions of two sep-
arate saints, both of which can be found in Chistovich’s church historical ac-
count (1856). First, Chistovich describes Evfrosin Terpinskii as a contemporary 
of Savvatii Solovetskii: 
Venerable Evfrosin was born in the family of the princes of Terpin. He lived in the 
monastery of Savvin for sixty years. Many monks and laymen, princes and boyars 
came to him and disturbed his peace.”757
In describing Evfrosin’s life, Chistovich refers to the writings of Iosif Volokolamskii, 
which do not expressly mention Valaam. Instead, the following seems to be 
Chistovich’s interpretation of the tradition concerning Evfrosin:
Getting tired of this [the disturbances] the venerable father moved to Novgorod, 
and from there to an island on Lake Ladoga – which, according to our guess, means 
Valaam – and lived there for some years.758 
Some pages later Chistovich mentions another saintly figure called Evfrosin 
Sinoezerskii, dating his life to the turn of the 17th century: 
Venerable Evfrosin was born in the 16th century close to the area of Ladoga. In his 
youth he devoted his life to serving God, so he went to Valaam monastery; but left 
it, and worked for a while as a priest in the village of Dolotsk, and after that became 
a monk in the monastery of Tikhvin, and in 1600 moved to the shore of lake Sinich 
(30 versts from Ustiug) and founded there the monastery of Sinoezerskii, which does 
not exist any more.759 
Neither of these Evfrosins is included in Golubinskii’s work, whereas both Filaret 
and Barsukov describe Evfrosin Sinoezerskii as the founder of the monastery 
of Sinoezerskii, who was killed by Poles in 1612760. His unfortunate fate is also 
mentioned by Chistovich761. Amvrosii mentions that Evfrosin was born near Lake 
Ladoga and was baptized as Efrem. In his youth Evfrosin went to Valaam to start 
his monastic life, from where he moved to Novgorod before continuing his way to 
found the monastery of Sinozerskii762. 
Amvrosii had obviously used the hagiographic text of Evfrosin as his source 
material. The text was written in 1650 by Iona Filippov Surovtsyn, a monk of 
the monastery of Sinoezerskii, who composed the hagiography according to the 
stories of people who had known Evfrosin in person.763 Evfrosin’s relationship to 
Valaam is described shortly, but aptly:
757 Chistovich 1856, 55.
758 Chistovich 1856, 55.
759 Chistovich 1856, 58.
760 Filaret 1861, 110-113. Barsukov 1882, 185.
761 Chistovich 1856, 58.
762 Amvrosii 1811, 109-111.
763 Ponyrko 1993, 98-99. 
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This God-loving man, Efrem, was born of Christian parents, father Simeon, mother 
believing in God, from the Karelian area, living their lives near the great lake Neva. 
And Efrem was living in Valaam monastery, after which he moved to the area of 
Great Novgorod spending some time there…764
Comparing the cases of Evfrosin Terpinskii and Evfrosin Sinoezerskii the lat-
ter seems to stand on much firmer ground in the historical sense, especially 
if his hagiography was written relatively soon after his death. Supposing that 
Evfrosin Sinoezerskii actually existed (even that can, as in the case of numerous 
saints, be considered questionable), the connection between him and Valaam 
is not historically out of question. If Evfrosin was born around Neva/Ladoga 
it would have been quite natural that he began his monastic life in one of the 
monasteries in the surrounding area. If that had taken place only shortly before 
the desertion of Valaam, it – along with his unclear status in the sense of saint-
hood – would explain the lack of mention of him in the monastery’s own tradi-
tion. However, the writer of Valaamskii monastyr´ (1864) had taken the name of 
Evfrosin Sinoezerskii and attached it to the story of Evfrosin Terpinskii. This 
seems to be a pure lapse. 
Later on, it was the name of Evfrosin Sinoezerskii that became a part of the 
historiography of Valaam, whereas Evfrosin Terpinskii appeared only in pub-
lications that were based on Valaamskii monastyr´ (1864). Evfrosin Sinoezerskii 
was mentioned earlier in the travel story Konevets i Valaam. Poezdka po okrest-
nostiam Sanktpeterburga (1858)765, the writer of which seems to have been using 
Chistovich’s book as his source (there are no references). In most cases, expressly 
referring to Chistovich’s history as the source, Evfrosin Sinoezerskii is mentioned 
without any description of his background or further doings766. 
In an imagological sense, the emergence of the figure(s) of Evfrosin in the 19th 
century accounts is yet another example of the arbitrary formation of historio-
graphical images. Especially in case of local saintly cults, information has often 
been so arbitrary and obscure that the accounts have been prone to lapses and 
misinterpretations. 
Of course, Evfrosin Sinoezerskii’s appearance in the historiographical tradi-
tion of Valaam is not just an indication of the obscure scene of hagiographic tradi-
tions. It is also an indication of serious attempts to collect any textual references to 
Valaam and to make interpretations justifying the presentation of the largest pos-
sible number of saintly figures in connection with the monastery. Chistovich, the 
source of many of these mentionings, seems to have personally favoured Valaam: 
he repeatedly emphasized its importance and status in the Karelian area and fur-
ther away: “The fame of Valaam monastery, bringing in monks from such distant 
areas, is strong proof of the good life the monks were living there.”767    
764 ”Zhitie prepodobnogo Evfrosina Sineezerskogo”, 12.
765 ”Konevets i Valaam” 1858, 133.
766 See e. g. Valaamskoe slovo o Valaamskom monastyre 1875, 13.
767 Chistovich 1856, 55.
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5.2.3. German Solovetskii 
The presence of German Solovetskii in Valaam is mentioned in Valaamskii monas-
tyr´ (1864), which describes how Savvatii Solovetskii started monastic life on the 
island of Solovetskii “with the assistance of starets German, a previous monk of 
Valaam”768. There does not seem to be any preceding references to the connection 
between German and Valaam.
According to Golubinskii, German Solovetskii may have been canonized in 
1690-1691 on the basis of the status of a local saint, respected as one of the found-
ers of the Solovki monastery together with Zosima and Savvatii769. The earliest 
versions of the text concerning the life of German Solovetskii are written at the 
end of the 16th or beginning of the 17th century770. They describe how the saint 
lived as a hermit on the shore of the river Vyg until meeting Savvatii, who had 
left Valaam in order to find a more isolated place to live. They travelled to Solovki 
and settled down to live like hermits on the island. They both ended up leaving 
Solovki, first German, then Savvatii, but German returned to the island after 
Savvatii’s death, this time with Zosima. Together they started a monastic settle-
ment. After living some 50 years in Solovki, German died in Novgorod, where he 
was doing errands for the monastery.771 
The stereotypic hagiographic texts, most probably produced in Solovki, do not 
tell much about the figure of German772. Certainly they say nothing about his stay 
in Valaam. Neither detail seems to have been a part of the textual tradition of the 
Solovki monastery. 
It is possible that the idea of German’s background as a monk of Valaam had 
been carried on as a piece of oral tradition. It is equally possible that the writer 
of Valaamskii monastyr´ (1864) took advantage of the fact that the hagiography 
leaves the earlier phases of German aside, furnishing the account with a detail 
that seemed plausible enough in light of the historical events and the mythistori-
cal nature of the text in general. German Solovetskii was a canonized saint, whose 
supposed presence – even manifested as a sporadic mention – added to the image 
of Valaam as a significant center of Russian Orthodoxy in the Karelian area and 
a historical residence of numerous saintly figures. Therefore it was expected that 
the idea of the connection German Solovetskii and Valaam, as with similar ideas, 
became established in the popular-historiographical literature concerning the 
monastery773.  
5.2.4. Archbishop Gennadii of Novgorod
There is yet another saintly figure that makes his appearance in Valaamskii 
monastyr´ (1864), Gennadii, the Archbishop of Novgorod:
768 Valaamskii monastyr´ 1864, 35. Korpela 2002b, 97.
769 Golubinskii 1903, 132-133.
770 Dmitrieva 1988, 254.
771 Korpela 2002b, 95-96.
772 Korpela 2002b, 97-102. Dmitrieva 1988, 252-254.
773 See e. g. Valaamskoe slovo o Valaamskom monastyre 1875, 11-12. Zhivopisnoe obozrenie russkikh 
sviatykh mest 1900, 13. 
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During the same century [15th], under the direction of venerable Savvatii Solovetskii, 
monk Gennadii lived at Valaam. Savvatii was the teacher [starets], and Gennadii 
the pupil. Later on, this Gennadii became the archimandrite of Chudovsk, having 
been nominated as the archbishop of Great Novgorod in 1485, and together with Ësif 
Volokolamsk courageously fought against heresy that was at that time spreading in 
Novgorod and other places. For this honourable life and holy diligence he was vener-
ated amongst saints by the Orthodox Church.774
Gennadii was the archbishop of Novgorod from 1484 to 1504. He was the first of 
the Muscovite churchmen occupying the post, and he efficiently worked to bring 
the church of Novgorod under Muscovite supervision after the annexation of the 
city by Muscovy in 1478.775 He also organized a campaign against heretics, labelled 
as “Judaizers”, as a part of his mission to maintain uniformity within Russian 
Orthodoxy776.
According to Golubinskii, archbishop Gennadii died in 1505. He was not of-
ficially canonized, even though his name can be found in the lists of archbishops 
and bishops venerated at the local level777. Gennadii was included for example in 
Stepennaia kniga, obviously due to his work in consolidating the Muscovite ec-
clesiastic administration in Novgorod and for fighting against heresy. He is first 
presented in the context of the transfer of the remains of Metropolitan Aleksei 
Moskovskii and the construction of a church in his honor – an event that is de-
scribed as the final reason for his nomination as an archbishop of Novgorod and 
Pskov. After that he makes a name for himself as a firm opponent of heretic move-
ments that were trying for a foothold in Novgorod as well as in other areas.778 As 
a conclusion of these efforts, Gennadii is praised as a versatile defender of the 
Orthodox faith:
Gennadii, archbishop of Novgorod, served as an archbishop for 19 years, mak-
ing many churches more beautiful and improving the behaviour of the clergy and 
brought shame to heretics and strengthened the Orthodox faith.779
Barsukov expressly mentions that Gennadii began his monastic life in Valaam un-
der the direction of Savvatii Solovetskii, and that he was nominated as archbishop 
of Novgorod in 1484, in which position he fought against heresy780. However, there 
are no references to any early hagiographic texts concerning Gennadii to help to 
either confirm or reject the idea of his stay at Valaam781. The detail concerning 
Valaam may actually have been deduced from the life of Zosima and Savvatii, 
in which the writer Dosifei describes the process of writing the hagiography. He 
774 Valaamskii monastyr´ 1864, 35-36.
775 See e. g. Gordienko 2001, 3-9; 26-28; 107. Crummey 1987, 88-91.
776 See e. g. Plizukov 1992, 269-288.  Crummey 1987, 126-128. 
777 Golubinskii 1903, 157; 350.
778 “Kniga Stepennaia tsarskogo rodosloviia”, 366-368; 567-568; 576.
779 “Kniga Stepennaia tsarskogo rodosloviia”, 568.
780 Barsukov 1882, 115.
781 L’ure 1988, 145-146.
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goes to Novgorod and meets archbishop Gennadii, who asks him about the Solovki 
monastery and its founders. The archbishop encourages the hesitating Dosifei to 
start working on the text:
He said to me: ‘You write down, brother, the same as you just told me!’ And I an-
swered him: ‘Dear lord, my archbishop! I am not such a person, being unsophisti-
cated by nature and unsuitable for that task, to properly write about lives of saints”. 
The archbishop then said: “Write as God guides you! I have great faith in the found-
ers of your monastery: Savvatii was one of my elders, and I was his pupil for a long 
time and I know that he lived a holy and pious life. And now I bless you. Go and 
write!”782   
From the text it can be deduced that Gennadii had not himself lived in Solovki, 
since he asks Dosifei to tell him about the monastery and its earlier phases. 
According to the hagiography, Savvatii had lived in the monasteries of Kirillo-
Belozero and Valaam prior to going to Solovki. In both of these places he had be-
come a respected figure for living a pious and exemplary life. In light of the text, 
any of these monasteries could have been the place where Gennadii had been in-
structed by Savvatii, even more so, since the writer mentions that the exact dates 
nor Savvatii’s age at the time he took monastic vows are not known.783 
Since no mention concerning Gennadii’s stay in Valaam before the second 
half of the 19th century has been found, it seems plausible that the connection 
between Gennadii and Valaam was created only in the process of writing the 
Valaamskii monastyr´ (1864), probably based on a loose interpretation of Savvatii’s 
hagiography. Gennadii was yet another respected figure in Russian Orthodoxy, 
suitable to polish Valaam’s image by his mythistorical presence. If the detail 
had occurred in medieval or pre-modern textual sources it probably would have 
found its way into the developing historiographical tradition of Valaam earlier 
in the 19th century, considering the noteworthy ideological status and fame of 
Gennadii as the defender of Orthodox faith. If that was the case, Barsukov prob-
ably repeated the detail in his publication without any further study on the mat-
ter. Despite Barsukov’s mention, the idea of Gennadii’s stay in Valaam seems not 
to have been distributed widely: it was limited to the monastery’s own publica-
tions784. 
5.2.5. Valaam’s “saintly pantheon”
The development of Valaam’s “saintly pantheon”, the list of saints that have been 
presented as having once resided at Valaam, can be divided in two phases in ac-
cordance with the general development of the monastery. First is the medieval or 
pre-modern period and contemporary mention of the monastery in the hagiogra-
phies of saints such as Aleksandr Svirskii and Savvatii Solovetskii. In addition, 
782 “Zhitie Zosimy i Savvatiia Solovetskikh v redaktsii Volokolamskogo sbornika”, 83-84.
783 “Zhitie Zosimy i Savvatiia Solovetskikh v redaktsii Volokolamskogo sbornika”, 13-16.
784 See e. g. Valaamskoe slovo o Valaamskom monastyre 1875, 11-12.
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in Skazanie o Valaamskom monastyre Evreem Perekomskii, Arsenii Konevskii 
and Savva, the founder of Sennoi monastery, are mentioned. Their connection to 
Valaam is not supported by other sources. 
The second phase took place after the re-establishment of the monastery and 
certain consolidation of Valaam’s status. The development of the list of saints 
was connected to the contemporary interest towards historiography and histori-
cal sources. As we have noted in previous chapters, these additions have, in most 
cases, been historically weakly grounded, at least in light of sources known to us. 
Despite the lack of sources, the number of saints connected to Valaam gradually 
grew until the 1860s and the publication of Valaamskii monastyr’. 
Curiously enough, the phenomenon of the growing pantheon of saints is unique 
compared to the other monasteries in northwest Russia. Instead of presenting a 
list of “visiting saints” and future monastic founders, numerous monasteries have 
preferred a somewhat cliquish approach to their past, tending to emphasize the 
activities of their exemplary igumens and pious monks either in the form of pa-
tericon785 or included in historical narrative786. This tendency can be noted in the 
accounts of Valaam, too, but in general it was overshadowed by emphasizing the 
saintly figures that were told to have resided in Valaam, often prior to founding a 
monastery of their own.
The background to this difference between Valaam and other monasteries 
was obviously the “empty canvas” formed by the largely unknown past of Valaam. 
True enough, the lack of historical sources offered less material for accounts based 
on textual material. However, it also made it possible to present a greater variety 
of claims concerning the early past of the monastery, whereas monasteries with 
a more detailed recorded past had less freedom of action in representing his-
tory. Supposedly, for the same reason, the list of saints presented in the context 
of Valaam consisted mainly of local figures with ambiguous and disputed back-
ground, that is, saints with hagiographies of late origin or with several interpreta-
tions (to which especially Valaamskii monastyr’ made its mark by liberally mixing 
figures, ideas and traditions). Hagiographically better grounded saintly cults did 
not allow such mythistorical interpolations made according to the interests of any 
particular monastery.
The closest parallel to the formation of a saintly pantheon of Valaam seems 
to be the list of Aleksandr Svirskii’s pupils. The number of saintly figures, con-
sidered to have belonged to the “ascetic school” of Svir, constantly grew all the 
way from the 16th to the 20th century. The contemporary number of saintly figures 
785 Paterica are collections of lives, tales and sayings of monastic saints, having their roots in early 
monasticism. Popular paterica in the Russian monastic scene have been, e. g., the patericon of 
Kiev Cave monastery and the patericon of Volokolamsk monastery. In the 19th and 20th centuries 
there emerged, e. g., the patericon of Solovki monastery and the patericon of the saints of the area 
of Olonets (Drevnerusskie pateriki. Kievo-Pecherskii paterik. Volokolamskii paterik 1999. Solovetskii 
paterik 1873. Nikodim 1910).
786 See e. g. Letopisets Solovetskii na chetyre stoletiia, ot osnovaniia Solovetskago monastyria do nas-
toiashchago vremeni, to est s 1429 po 1833i god’’ 1833. Geograficheskoe, istoricheskoe i statisticheskoe 
opisanie stavropigial’nago pervoklasnago Solovetskago monastyria 1836. Uspenskii 1896. Vidy i opi-
saniia Konevskago monastyria 1876.
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considered “Aleksandr Svirskii’s pupils” varies from 13 to 23, despite the fact that 
the hagiography of Aleksandr, written in 1545, names only three potential pupils 
of the saint (and even their identity is unclear).787 As Irina Karvonen shows in 
her profound study concerning the pupils of Aleksandr Svirskii, the formation 
of the list was closely connected to the consolidation of the national historio-
hagiographical tradition of the 19th century. Some figures potentially connected to 
Aleksandr were omitted from of the list, while some of the more prominent ones 
were included in line with contemporary interests.788  
The detailed causalities and connections of the formation of the network 
of Karelian saints needs further study. The role of the secular and ecclesiastic 
power circles is a topic worthy of further examination, as is the influence of the 
diocese of Olonets. Nevertheless, within the imagological framework of this study 
it seems well grounded to conclude that Valaam’s saintly pantheon had the same 
function as the ascetic school of Svir: whereas the number of pupils added to the 
honour of the teacher as well as to the prestige of the saints counted amongst the 
pupils, in Valaam the status of the monastery was consolidated by the number 
of saints connected to it. Moreover, attention given to Aleksandr in Valaam is 
understandable. His connection to Valaam was confirmed by his hagiography, 
he was a founder of an honourable monastery in the area of Olonets, and he was 
a famous and respected figure in the Russian Orthodox Church from the 16th 
century onwards.
Some of the saintly figures added to the list in the 18th and 19th centuries were 
relatively widely recognized (despite their ambiguity in an historical sense), e. 
g. Avraam Rostovskii and archbishop Gennadii, not to mention Apostle Andrew 
himself. Their role in the pantheon seems to have been to link the local story of 
Valaam to the “great story” of the Christianization of Rus’, as well as to consolidate 
the monastery’s image as an active actor – not just a receiver of influences – in the 
development of Russian Orthodoxy. 
Another group of saintly figures connected to Valaam consisted of local, some-
times very obscure saintly cults, mainly presenting founders of small monaster-
ies around lakes Ladoga and Onega. They were brought to public notice in the 
19th century largely by the efforts of Valaam monastery. As noted above, Valaam 
was strongly contributing to the re-establishment of small monasteries in the 
area of Olonets at the beginning of the 19th century, such as Ondrusovskii and 
Siandemskii. The interest shown by igumen Innokentii towards the area and the 
diocese of Olonets was obviously one of the catalysts for creating a whole network 
of local saints, which were depicted in a group icon painted in 1860, under the 
leadership of Valaam789. 
There was yet another aspect in the formation of Valaam’s saintly pantheon 
and along with it, the network of saints in the area of Karelia. While the Finnish 
tradition has preferred interpreting “Karelia” as a concept distinguishably non-
787 Karvonen 2008, 1-3; 149. Nikodim 1904, 25-93.
788 Karvonen 2008, 149-156.
789 Kozhevnikova 2001a, 79. Spiridonov & Iarovoi 1991, 87-89. Paavali 1982, 144-145.
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Russian, the perceptions concerning the saintly figures of the area in the 19th 
century Russian tradition were created expressly in the context of Russian nation-
alistic ideas790. They reflected the questions concerning the symbolic ownership 
of the borderland area, discussed above and in the following chapters.    
5.3. “religiouS other” in the image oF Valaam
5.3.1. Otherness as a reflection of the self-image 
As noted above, one of the features characteristic to Valaam monastery has been 
its location in the borderland area, that is, between the areas administered by 
Sweden on the western and Novgorod/Muscovy/Russia on the eastern side. The 
administrative structures were only formed gradually during the medieval and 
pre-modern period along with the distribution of Christian ideas and infrastruc-
ture, such as parishes, churches and monasteries. Likewise, a supra-local con-
sciousness gradually emerged amongst the inhabitants of the borderland area, 
including the intertwining of the ideas of “us” and “others” with the religious 
issues and the existence of a state border.791 
Coexistence in the same spatial area led to inevitable encounters between the 
representatives of other belief systems as well as the political structures seam-
lessly attached to them. This applied to monasteries founded in border areas be-
tween competing administrative systems, or in frontiers where Christian and in-
digenous, “pagan” world views met each other792. Therefore, the peripheral areas 
facing the arrival of Novgorodian and Muscovite monks and the establishment of 
Orthodox monasteries were not by any means in a religious vacuum. The Karelian 
area was already inhabited by practitioners of indigenous cults, and western 
European influences were being distributed by the Swedish power structure. 
Consequently, the encounters between the representatives of the Orthodox 
Church and the Catholic/Lutheran Church, as well as encounters between 
Orthodox monks and local inhabitants have been given a fair amount of attention 
in the historiography of Valaam. In the following chapters the descriptions and 
presentations of the “religious other” are studied and analyzed in the context of 
the image formation process. This task represents the most traditional and ap-
posite way to use the historical imagological method. By describing and labelling 
“the otherness” around them, communities actually define their own identity, val-
ues and desired self-image: this is a claim that also forms the background of the 
historical imagological viewpoint793. 
790 Karvonen 2008, 155-156.
791 See e. g. Lind 2004, 8-9. Paasi 1995, 12-13. Korpela 2008, 210-230; 265-266. Katajala  2007, 75-77. 
Nakadzava 2003, 67-68. Billington 1970, 126.
792 There can be seen a certain difference between the equally ambiguous concepts of border and 
frontier; according to Jukka Korpela the former refers to the line between two territorial units, while 
the later depicts a diffuse zone between “us” and “aliens”. For example in medieval thinking a fron-
tier existed between Christians and “others”, such as Moslems or pagans (Korpela 2007, 49). 
793 See e. g. Löytty 2005, 9-10; Feres  2006, 259-277.
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For the sake of practicality, the issue is divided into three parts: the first ex-
amines how Valaam’s “pagan” past was described in the 19th century accounts, 
and the second presents the perceptions about western neighbours. The third, a 
concluding discussion, follows in the last chapter.
5.3.2. Ideas about the pagans of Valaam in the 19th century
As noted in the context of late medieval Valaam, some notions concerning the 
image of pagans can be found in Skazanie o Valaamskom monastyre, written in 
1560-1570794. After the 16th century, the next references to the pagan “others” in 
the context of Valaam’s historiography emerge only in the first decades of the 19th 
century. 
In the first accounts taking any kind of a stand on the issue in the 19th cen-
tury, the monks were presented as the first inhabitants of the empty island of 
Valaam. No encounters between the monks and local people were described. In 
Zhitie i molitva Valaamskikh chudotvortsev (1809) it is expressly pointed out that 
Sergei and German arrived to an empty island795. In monk Mikhail’s Istoriograf 
Valaamskogo monastyria, ili rosyskanie o ego drevnosti i pokazanie nastoiashchago 
ego polozheniia (1811), the topic is passed over without a word, while in Istoriograf 
Valaamskago monastyria, written in the second decade of the 19th century, the 
empty island is again mentioned. According to the writer, the source of informa-
tion was the liturgical text about Sergei and German, which may well refer to 
Zhitie i molitva Valaamskikh chudotvortsev. 796 Moreover, when igumen Innokentii 
sent an appeal to over-procurator Golitsyn for attaching the commemoration day 
of Sergei and German to the national calendar of saints in 1819, he mentioned 
that the saints arrived to an island with no previous inhabitants: “The venerable 
Sergei and German, the miracle workers of Valaam were Greeks who settled on 
the empty island of Valaam...”797
 Later on, the idea of the empty island was repeated, e. g., in Ostrov Valaam 
i tamoshnii monastyr´ (1852), in which the issue was presented together with the 
assumption of the founders’ Greek origins:
It is not surprising that the isolated and inaccessible island of Valaam was inhab-
ited only at the end of the 10th century by monks, i.e., Greeks, who for sacrifice and 
contribution arrived to spread Christianity amongst the Karelians in the north in 
the area of Novgorod. 798
794 ”Skazanie o Valaamskom monastyre”, 160-161.
795 RGB f. 178, Muz., 9359. “Zhitie i molitva Valaamskikh chudotvortsev”, 8.
796 OCM, 80. “Istoriograf Valaamskago monastyria”, 6. Later on, the tropar text printed in 1909 actu-
ally mentions that the venerable fathers arrived from the east to the “quiet refuge of Valaam” (Polnyi 
sbornik molitv. Spasiteliu, Presviatoi Troitse, Bozhiei Materi i Sviatym Ugodnikam Bozhim, chitaemykh 
pred sviatymi ikonami na molebnakh i vsenoshchnykh bdeniiakh. S prisoedineniem dnevnykh troparei 
i nekotorykh velichanii. Sostavlen is odobrennykh Sv. Sinodom i Dukhovnoiu Tsenzuroiu akafistov i 
tserkovnykh sluzhb 1909, 161.)
797 RGIA f. 797, op. 2, n:o 7804, l. 9, 11.
798 Ostrov Valaam i tamoshnii monastyr´ 1852, 17. 
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When it comes to subsequent publications, Valaamskogo slovo o Valaamskom 
monastyre, istoricheskii ocherk (1875) did not expressly take any stand on the is-
sue of the previous inhabitants of Valaam. Instead, it mentioned the activities of 
honourable fathers Sergei and German as the enlighteners of the surrounding 
areas, “Finnish Karelia and the area of Olonets”799. 
A virgin island in its natural state certainly presented a less troublesome stage 
for the holy founders than the option of fighting the pagans. The pagan question 
was obviously seen more acutely in light of the medieval world view than that of 
the 19th century. Taking into account the Hesychastic trend at the turn of the 19th 
century, a search for solitude in uninhabited wilderness may have appeared more 
timely than missionary activities or detailed descriptions of pagan resistance.
On the other hand, as discussed earlier, the pagan past of Valaam was men-
tioned and speculated about in numerous texts. Some popular accounts published 
in the 19th or early 20th century also mention the statues of the Slavic pagan gods, 
Veles and Perun, a detail that created a link to the ideas of the Christianization of 
the area of Rus’. In addition, it reflected the contemporary National Romanticist 
and pan-Slavic tendencies to emphasize the Slavic past of the Karelian area800. As 
noted in previous discussion, Valaam formed especially fertile ground for these 
ideas: even its name with its various interpretations referred to the island’s past 
as a sacred place for local pagans. 
Details such as erecting a cross are found, e. g., in Povest’ vremennykh let, also 
known as the Primary Chronicle801. The idea of Apostle Andrew putting an end to 
pagan life on the island of Valaam by baptizing locals and erecting a stone cross fit 
neatly in the picture. As pointed out in the relevant chapters, emphasizing the idea 
of the apostolic past and Andrew’s legendary visit added to the mythical aura of 
the monastery, creating a romantic image of a very ancient and honourable place 
of worship with connections to the Christianization of Rus’. 
Despite the long tradition of accounts depicting missionary activities, most of 
19th century ideas of the founders of Valaam baptizing local pagans can be traced 
to Sulakadzev’s forgery-spiced composition. Even though the detail was probably 
Sulakadzev’s interpolation of a well-known hagiographic legend, he was not the 
first to relate the idea: the legend of Apostle Andrew’s visit on the island of Valaam 
was formulated earlier in the 16th century.
These tangled ideas, mixing the pagan past and the identity of the founders, 
can be said to form a firm part of the mythistorical structure of the narratives of 
Valaam’s past. For example, the writer of Puteshestvie po sviatym mestam russkim 
(1840) cautiously mentioned the apostolic visit and referred to Sulakadzev’s ideas 
of how Sergei baptized pagans at Valaam, including a suggestion of the figure of 
“Mung” Christianized as German:
799 Valaamskoe slovo o Valaamskom monastyr´ 1875, 8. The express reference to Olonets may be a 
reflection of the previously noted tendency to emphasize the connections of Valaam to the eastern 
side of Ladoga. 
800 See e. g. Ratshin 1852, 472. Prepodobnye ottsy Sergii i German 1896, 3-7. Vseobshchii illiustri-
rovannyi Putevoditel’ po monastyriam v sviatym mestam Rossiiskoi imperii i cv. g. Afon 1907, 711. 
Pravoslavya Russkiia obiteli 1909, 104.
801 “Lavrentievskaia letopis’”, 4.
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Old tradition describes Sergei as one of the pupils of the Apostle, settling on the 
island with people from Novgorod, where he baptized pagans and amongst them a 
certain Mung, who has been suggested to have been German; but all these are tales, 
found in the ancient manuscript, Opoved; nothing has been proved.802
Sulakadzev’s “sources” inspired the writer of Valaamskii monastyr´ (1864) to pro-
duce even wilder speculations about a kind of Slavic warrior state, which existed 
between Apostle Andrew’s visit and the foundation of the monastery on the is-
land:  
Of this valuable passage [of “Opoved”] it can be seen that after Apostle Andrew at 
Valaam existed, perhaps as a continuum, a governmental organization led by, amongst 
other ones, Ocheslav and Guruslav, obviously Slavs and probably warlords, and that 
they had their own counsel [veche] formed after the example of Novgorod, from which 
plaintiffs were chosen; that the inhabitants of Valaam had in their administration 
the laws of the 12th king; that they had means for defending themselves in case of 
attack; that the administration of Valaam had its own monetary unit; that Polimslav, 
Nureb and Doristen were working as builders there, some Varsav built a water pump 
there; that Sergei knew how to write and enjoyed it; that Valaam was known in other 
lands and, in the case of personal disaster, help was sought from Valaam; and that, 
finally, the stony cross erected by Apostle Andrew was preserved there until the 
time of Sergei Valaamskii, which indicates the presence of a Christian community. 
In other words: Valaam, until the foundation of the monastery, belonged to Slavs and, 
probably had an alliance with neighbouring Novgorod, and in Valaam the traces of 
Christianity did not disappear, even though paganism coexisted with it.803
The idea was faithfully, almost word by word, repeated in the travel story Sviatiny 
nashego severa (1897) written by Ostroumov, who seems to have carefully studied 
Valaamskii monastyr´ (1864): 
By the time of the foundation of Valaam monastery, the island most probably be-
longed to Slavs and had an alliance with neighbouring Novgorod; the traces of 
Christianity did not disappear before the arrival of venerable Sergei, even though 
by the arrival of Christianity, paganism did not disappear, either.804
These speculations and ramblings about the Slavic past of Valaam obviously found 
a sounding board in the mythistorical accounts of the monastery’s history. They 
were useful in adding colour and details to the mythistorical canvas of Valaam. 
In addition, any emphasis on Slavic features of Valaam consolidated the idea of 
the regained frontier area which historically belonged to the Russian cultural 
sphere. As noted above, there is no doubt that the ideas were strengthened by the 
802 Murav’ev 1840, 127-128.
803 Valaamskii monastyr´ 1864, XI; 4-6. AOFMOV 360 ”Opyt drevnei i novoi letopisi Valaamskogo 
monastyria”, 11-12.
804 Ostroumov 1897, 160.
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general Slavophilic trends in Russian discourse from the 1830s onwards, even 
though the monastery, with its warm relations to imperial circles and ecclesiastic 
powers, must have been committed primarily to the official nationality, which in 
some ways differed from the Slavophilic views of the Orthodox Church and its 
relationship to the secular administration805.
Yet in some subsequent versions of the story, a description of how Sergei first 
taught Christianity on the shores of Ladoga is told. He was advised by local pagans 
to go to Valaam, where “the most mighty power of their religion” resided, to talk 
to the elders about issues concerning the gods and religion. Sergei travelled to 
Valaam and settled down, armed only with a holy cross. Sergei’s coexistence with 
the “harsh and wild pagans” is described as relatively smooth, unlike the descrip-
tion in Skazanie o Valaamskom monastyre, written some three centuries earlier. It 
is also described how the new monastery gradually acquired new inhabitants.806 
Some writers, describing Valaam from the viewpoint of an outsider, used 
even more colourful language in their reports. One of them was the composer of 
Zhivopisnoe obozrenie russkikh sviatykh mest. Valaamskii monastyr´ (1900). In his 
text, the island was described as the holy place for pagan Finns, the “embodiments 
of human hatred”; a place, which “with its gruesome rocks and dark forests, awak-
ened fear in cruel pagans, who made it the centre for their uncivilized religion”, in 
which to please their “gruesome idols”. The writer saw this despicable place as a 
special concern of God: “God saw it proper that a place that used to be the central 
place for hatred and idol worship would become the foundation for the firm build-
ing of the church of Christ”. 807 
These kinds of contrasts are stereotypical narrative effects, having their roots 
in a dualistic approach to concepts such as “old” and “new”, “wild” and “civilized”, 
“pagan” and “Christian”, “light” and “dark”, “cruel” and “humble”. In the case of 
the image of Valaam, they have illustrated the profound idea of the monastery 
as a stronghold of Orthodox Christianity, a “torch of light” in the middle of the 
darkness of paganism since medieval times808. These kinds of counter concepts 
have been utilized in creating and consolidating borderlines between sacred and 
“unsacred”, clean and dirty, and in the case of Valaam they were especially use-
ful due to the monastery’s location: an island, naturally separated from mainland 
with a wilderness inhabited by “pagans”, created a dark stage where the light of 
Christianity could shine.  
Furthermore, some other obscure ideas concerning Valaam’s pagan past 
emerged, connecting it to Finnish rather than Slavic culture. It obviously was 
distributed in oral rather than textual form, since the only reference is found in a 
travel story Poezdka na Valaam (1857). The writer, who does not pay much atten-
tion to the early history of Valaam, describes how there are “some who believe” 
that there are some papers, documents and acts preserved in the Finnish archives 
concerning traditions and beliefs of Valaam:
805 See e. g. Thaden 1964, 33-35. 
806 Prepodobnye ottsy Sergij i German 1896, 6-7.
807 Zhivopisnoe obozrenie russkikh sviatykh mest 1900, 11.
808 “Skazanie o Valaamskom monastyre”, 160-161.
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One of these [documents] concerns the pre-historical period of habitation in Valaam. 
Even before the arrival of the Greek monks, Sergei and German, tells this Finnish 
tradition, an emperor (of more or less significant family), Valamoinia, lived on the 
island of Valaam, –whose name also became the name of the island. When this em-
peror died, he left one daughter, Imbi (who in her turn gave her name to the village 
of Imbilahti near Serdobol); the servants of the emperor, wishing to take advantage 
of supremacy, tried one after the other to persuade Imbi to get married, not taking 
into account that she already had a fiancé, Prince Sardovani, living in the area where 
the current town of Sardavala or Sortavala is located…809     
The story has the tone of folktale or local legend, indicating once again the ten-
dency of very heterogenic material becoming mixed together in the popular his-
torical accounts of Valaam’s history. The borderland area offered an exotic and 
exciting stage for various mythistorical stories and anecdotes, which undoubtedly 
added to the appeal of Valaam when repeated, albeit with inevitable changes and 
interpolations, in travel stories or other accounts. 
5.3.3. Innocent monks and cruel Lutherans
During the 19th century, stereotypical controversies between pagans and Orthodox 
enlighteners were to some extent overshadowed, or at least inseparably accom-
panied, by those contrasting Swedes with the representatives of the Orthodox 
Church. Some texts tended to pass over the issue of pagans and to concentrate 
instead on more recent encounters between the Orthodox monks and “others”. 
There was an obvious reason for the shift in the emphasis between the writing of 
Skazanie of Valaamskom monastyre and the emergence of the subsequent historio-
graphical accounts: Valaam’s troubles caused by the borderland warfare between 
Sweden and the Muscovy at the turn of the 17th century. When the monastery was 
re-established at the beginning of the 18th century, the long desertion had to be 
properly explained and attached to the image of resurrecting Valaam. 
The first versions of the events, considered to have lead to the transfer of the 
remains of the founders in the 12th century, are laconic and neutral also mention-
ing earlier encounters with Swedish troops. One of the first attempts to take a 
stand on the issue can be found in Istoriograf Valaamskago monastyria, written 
in the monastery in the second decade of the 19th century. The writer uses the 
words “Swedes” and “the ones of other kin” (inoplemenniky). He describes in a 
straightforward manner how the repeated attacks of Swedes forced the monks to 
transfer the remains of Sergei and German from Valaam to Novgorod and back 
to the monastery in the 12th century, and how the inoplemenniky presented a con-
stant threat to Valaam. According to the writer, the closeness of the troublesome 
Swedish border resulted in several sackings and finally in the complete deser-
tion of the monastery.810 Puteshestvie po sviatym mestam russkim (1840) similarly 
mentions the transfer of the remains due to the annexation of the Karelian area 
809 “Poezdka na Valaam” 1857, 639.
810 OCM 80 “Istoriograf Valaamskogo monastyria”, 7-9.
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by Sweden. The sackings and desertion are also mentioned when accusing the 
troops of the Swedish military commander De la Gardie for the destruction of the 
monastery811. 
These mentions of the transfers of the founders’ remains in the 12th century 
share a clear anachronistic tone, combined with the romantic ideas of Valaam’s “an-
cient origins”. In reality there was no such warfare between Novgorod and Sweden 
in the area of Ladoga in the 12th century that would have made any transfers nec-
essary. Furthermore, as we may suppose on the basis of Skazanie of Valaamskom 
monastyre suggesting that Valaam monastery was founded only at the turn of the 
15th century, there was no monastery, nor relics, to be transferred, either). 
In the latter half of the century a certain change can be detected in the de-
scription of the events, both in the monastery’s own publications and in other ac-
counts. The descriptions of the monastery’s turbulent past were becoming more 
and more detailed and emotional, often presenting religion as one of the Swedish 
motives to attack the monastery. In Valaamskii monastyr´ (1864) the Swedes are 
described as restless fanatics: 
But in the 16th century, the restless Swedes once again announced a war against 
Russia, and due to the preceding events, they had not forgotten the holy Valaam 
monastery. Therefore, in 1578, 20 February, they attacked Valaam monastery in their 
fanatic enthusiasm to spread Lutheranism amongst the Orthodox Karelians – 812
Valaamskogo slovo o Valaamskom monastyre (1875) presented an especially grue-
some picture of the relationship between the monastery and its western neigh-
bours. The writer eloquently describes how, during the constant warfare in the 
11th, 12th and 13th centuries, the Swedes, beaten by the Russians, “aimed their 
revenge at the helpless, old monks” and robbed the property of the monastery. In 
the same context the story of the repenting of King Magnus is told as a histori-
cal fact.813 According to the writer, the Lutheran religion “spread its sweet and 
destroying stream” in the Karelian area in the 14th and 16th centuries, gradually 
“suffocating the Orthodoxy planted by the monks of Valaam”. Orthodox churches 
and monasteries were turned into Lutheran churches (in this context it should be 
noted separate words for Orthodox and Lutheran churches are used; the first are 
called tserkvi and the latter kirki). 
Moreover, as the writer points out, the old documents show that in 1578 and 
1581 the Swedes killed over hundred inhabitants of the monastery. They were 
considered to have suffered a martyr’s death. Until the peace treaty of 1595 – 
here the writer quotes the historian N. M. Karamzin – churches and monks “were 
languishing under the strange conquerors”. However, already in 1611, rebellious 
Swedish troops killed igumen Makarii and the monks, and the monastery was 
deserted. 814 
811 Murav’ev 1840, 129-130.
812 Valaamskii monastyr´ 1864, 17.
813 Valaamskoe slovo o Valaamskom monastyre 1875, 10.
814 Valaamskoe slovo o Valaamskom monastyre 1875, 13-14. 
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Later is a description of how the “dishonoured ones” wanted to disturb the re-
mains of Sergei and German during the desertion. However, a strange weakness 
and other physical symptoms prevented the “rudeness of the mindless ones” from 
their insulting activities. Instead, they built a wooden shrine on the grave.815 
Also in a compilation published in 1896, it is described how Swedes were pun-
ished after they had tried to curse the remains “in their fanatic excitement about 
heretic, disillusioning Lutheranism”. Moreover, according to the text, a Finnish 
fisherman, obviously Lutheran, was physically punished after an attempt to 
curse the holy grave. He repented and returned to Valaam to apologise and pray 
“against the teachings of his faith”.816 By using the medieval idea of “punishment 
miracles”817 the writers created an ideological bridge over the period of desertion: 
the island of Valaam was still a monastic island with the relics of the holy founders 
protecting the sacredness of the place. 
The idea of the martyred monks of Valaam can also be found in many other 
accounts. In the travel story Puteshestvie na Valaam, vo sviatuiu obitel’, i podrobnoe 
obozrenie vsekh ego dostoprimechatelnostei, published in 1896, the idea of martyr-
dom is emphasized when describing the attack of “the Lutheran Swedes” and the 
“cruel tests and agonies” that followed it: the Swedes stole the “poor belongings 
of the monks, burned down their humble dwellings, and killed the monks by 
swords”, so the monks ended up giving their lives because of the firmness of their 
Orthodox faith.818 Sviatyni nashevo severa. Puteshestvie po Solovkam, Valaamu i 
drugim obiteliam Severnoi Rossii. Ocherki i razskazy (1897) describes the evil deeds 
of the Swedes in missionary terms:  
The Swedes did not limit themselves to the destruction of the monastery: they also 
destroyed the fruits of the monks of Valaam in spreading the Orthodox faith along the 
Finnish shores of Lake Ladoga. They burned down shrines, chased away and killed 
the priests and began to spread Lutheranism amongst the inhabitants.819 
The same texts that emphasize the idea of martyrdom often present the attacking 
Swedes as religiously motivated, “dishonoured Lutheran fanatics”, “eager to vio-
lently spread Lutheranism and to harass the Orthodox Karelians”820. Some texts 
also emphasize the competition between the Eastern and Western churches:
 
The Karelians living on the shores of Lake Ladoga were all enlightened and turned 
away from paganism to Orthodox faith by the monks of Valaam. This conversion 
included the inhabitants of the Finnish shore, who later on were violently converted 
to Lutheranism by the Swedes.821 
815 Valaamskoe slovo o Valaamskom monastyre 1875, 14-15.
816 Skazanie o zhizni i chudesakh prepodobnykh Sergiia i Germana 1896, 18-19. 
817 Heikkilä 2005, 145-148.
818 Puteshestvie na Valaam 1896, 15. See also e. g. Prepodobnye ottsy Sergii i German 1896,12-13;18-19.
819 Sviatyni nashevo severa 1897, 164.
820 Valaamskii monastyr´ 1864, 19. Prepodobnye ottsy Sergii i German 1896, 13. Zhivopisnoe obozrenie 
russkikh sviatykh mest 1900, 14-15. 
821 Zhivopisnoe obozrenie russkikh sviatykh mest 1900, 18.
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Religious competition was described to have begun already at the time of the 
foundation of the monastery. The Swedes were accused of trying to spread 
Catholicism “with fire and sword”, but the inhabitants were hard to convert to 
“popism”. Consequently, Sergei and German had had a dual task: “first, they had to 
conquer the darkness of paganism with the Evangelic message, and second, they 
had to fight Catholicism and set the Orthodox faith as the option to it”.822
In addition to the descriptions of the evil deeds of the Swedish troops, the 
antipathies were expressed on a more doctrinal level. In 1872, Valaam mon-
astery published a book called Valaamskie podvizhniki. Biograficheskii ocherk s 
kriticheskim vzgliadom na Reformatorov Liutera i Kal’vina (Heroes of Valaam. A 
biographical view with a critical survey of the reformators Luther and Calvin) 
by archimandrite Pimen. As the name indicates, the book combined short biog-
raphies of the igumens of Valaam with a relatively long text that listed mistakes 
and problems concerning reformist thinking and compared the reformists to the 
monastic endeavours of the inhabitants of Valaam:
And so, after “praising”, on the basis of trustworthy sources, our “men and fathers” 
that fought the battle of faith in the hills of Valaam during the period of the last half 
a century, in order to properly appreciate these praises, we now wish to compare the 
writings of our heroes with two bitter enemies of monasticism and in general of the 
dignity of Christian heroism, i.e., the reformers Luther and Calvin.823
After a survey of the lives and views of the reformers, the writer returns to de-
scribe the sacrifices and the ascetic, modest lives of the monks of Valaam, con-
sidering their unselfish choices as a token of their love for God. The reformers 
are presented as unwilling to give up anything for their faith. Consequently, they 
suffered because of their wrong choices:
Luther and Calvin did not love God. They did not make any sacrifices for the sake of 
God; both were married, both lived a comfortable life, trying to reach their imagi-
nary goals. Luther drank too much beer and wine, as a result of which he suffered 
from stone disease, which took him to the brink of the grave; Calvin suffered from 
two serious illnesses, stone disease and gout, consequences of the excessive usage 
of hot drinks, which lead Calvin, too, to live a drinker’s life. Both Luther and Calvin 
bore false witness against God; both arbitrarily went the way of reform, daring to 
announce that they were sent by God himself.824
The long and detailed argumentation concerning the flaws of the two reformers 
reflects the same atmosphere of antithesis that can be read in the unflattering 
presentations of the Lutheran Swedes in the historical accounts.  
822 Polnoe sobranie zhitii sviatykh Pravoslavnoi Greko-Rossiiskoi Tserkvi 1908, 166.
823 Valaamskie podvizhniki. Biograficheskii ocherk s kriticheskim vzgliadom na Reformatorov Liutera 
i Kal’vina 1872, 81.
824 Valaamskie podvizhniki. Biograficheskij ocherk s kriticheskim vzgliadom na Reformatorov Liutera 
i Kal’vina 1872, 99-100.
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5.3.4. Monastery in the contested borderland 
Examining the undeniably significant role of “religious otherness” in the forma-
tion of the historiographical image of Valaam monastery, two main themes seem 
to emerge. In other words, Valaam’s historical tradition can be roughly divided 
into two “great stories”, both of which are more or less based on the existence of 
the counterpart, the “other”. 
The first one is the missionary role of Valaam as a monastery founded on the 
peripheral wilderness area inhabited by pagans. This was the dominating narra-
tive in the 16th century. After the re-foundation, the ideas of the pre-monastic state 
of Valaam, emerging after the desertion and re-establishment of the monastery, 
were relatively heterogenic: some accounts relished speculations of a Slavic war-
rior state on the island, while others (especially the more scholarly toned and the 
ones “officially” accepted by the igumen) left the issue more or less untouched. The 
ideas of Christian mission and conversion of pagans were not the main issues any 
more. One could also argue that the role of the monastery as the spiritual centre 
and enlightener of the “Chuds” or “Karelians” was not considered very significant 
in light of the contemporary situation: the majority of monks came to Valaam from 
other parts of Russia, while the local people preferred the smaller monasteries in 
the Karelian area825. 
The second storyline involves more troublesome encounters. Instead of its 
missionary role, the resurrected Valaam had an impressive and ideologically more 
relevant story to add to the heroic history of the encounters between the Orthodox 
monks and religious “others”. The narratives of sufferings, martyrdom and re-
gaining overshadowed the stereotypic, medieval image of the monastery as the 
centre of missionary activities. The unfortunate fate of Valaam, following the bor-
derland conflicts of the 16th and 17th centuries, was fertile ground for value-laden 
literary presentations of the encounters with Western neighbours, totally absent 
in the Skazanie o Valaamskom monastyre.  
The accounts written in the first half of the 19th century describe the attacks 
of the Swedish troops in a relatively calm and moderate manner. The ideological 
potentiality of the medieval antithesis between the Orthodox and “infidels” was, 
however, already being acknowledged: it was expressly during this period when 
the legend of King Magnus was incorporated into the historiographical image of 
Valaam. As discussed in the relevant chapter, it emphasized the moral – and very 
symbolic! – victory of Orthodoxy over a Catholic harasser in a way that obviously 
appealed to the imagination and emotions of the travellers who visited the monas-
tery. The symbolic significance was presented in an aggravated way – in the form 
of the invented grave of Magnus. The previous harasser of the Orthodox Russians 
was buried in the graveyard of an Orthodox monastery, as an Orthodox monk!
During the other half of the 19th century, violent and emotional descriptions of 
the 16th and 17th century conflicts emerged. The image of Valaam as a monastery of 
martyred monks was taking shape. Simultaneously, the motives of the attacking 
Swedes were described as religious rather than political. While at the beginning 
825 Kilpeläinen 2000, 154-155. 
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of the 19th century the words used were neutrally toned Swedes and the ones of 
other kin, in subsequent accounts the Swedes are expressly described as Lutheran 
Swedes, Lutheran fanatics, the mindless ones and the dishonoured ones. Commonly 
used words attached to the Swedes are revenge, cruelty, rudeness, heretic, vio-
lence, fanatic and harassment, thus reflecting the features of the universal genre 
of representations of enemy826. This trend reflects the general development and 
emergence of more and more detailed and dramatic accounts on the historiogra-
phy of Valaam, indicating the image of the monastery as assuming clearer, more 
distinguished and detailed features during the 19th century. On the other hand, 
there is a deeper ideological level in the emergence of violent descriptions of 
Western invaders.
Before proceeding to discuss the contemporary atmosphere in which the ac-
counts were produced, one has to note that also on the western side of the border, 
the barbarity and immorality of the Russians had been described ever since the 
Middle Ages827. Especially during the second decade of the 18th century, when the 
area of Finland had been annexed by Russian troops, gory descriptions emerged 
of how Russians killed and tortured people and forced them to convert to the 
Orthodox faith. It was also claimed (inaccurately) that religious activities other, 
than Orthodox ones were forbidden by Russians. Not surprisingly, some of these 
texts were written by priests.828 In addition, a large number of orally transmitted 
horror stories emerged both in Swedish and in Finnish, describing Russian troops 
and their cruelties that took practically every form imaginable829. In the Finnish 
discourse of the 19th and 20th centuries, the images of Russians were also toned 
by hostility, which was explained to have been based on the previous problems 
caused by the Eastern neighbour, “ryssä”, which is an ambiguous term for Russians 
in Finnish, often used in a pejorative sense. The image of Russians explicitly as 
enemies culminated – as enemy images universally tend to do – during periods and 
situations where the presence of Russia was considered especially threatening.830 
Due to the turbulent borderland history, both the Swedish/Finnish and 
Russian descriptions of the cruel “others” have represented the universal ten-
dency to create exaggerated, caricature-like images of enemies as cruel and brutal 
barbarians831. Moreover, in descriptions of the conflicts, the emphasis reflected 
the medieval and pre-modern tendency to present the contest over the dominance 
826 The antithesis between the cruel attackers and innocent, helpless monks and – in a more general 
level – Lutherans and Orthodox is made explicit according to the basic idea of counter concepts: 
the concepts that are used in describing the other actually describe, what the describer or his own 
reference group is not (see e. g. Feres 2006. 259-277).  
827 Pirinen 1987, 42-47. Karemaa 1998, 12-18. The Swedish imagery of Russians was largely based on 
more general western European perceptions of Russianness (Karemaa 1998, 12). 
828 Tarkiainen 1986, 293-305.
829 Tarkiainen 1986, 305-10.
830 See e. g. Wunsch 2007, 74-76. Karemaa 1998, 17-20.
831 Tarkiainen 1986, 312-314. Wunsch 2007, 76. The formation of a defined image of the enemy can 
be said to be a prerequisite for warfare. It is also a process taking place both in the collective and 
individual levels, and it has deep emotional aspects. “Having an ‘enemy’ goes far deeper than merely 
having a competitor or an adversary. To have an ‘enemy’ is in a sense to be possessed. One no longer 
feels in command over one’s own destiny: there is an enemy out there, and one’s own fate is tied to 
his” (Rieber & Kelly 1991, 6.)
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and resources of the borderland areas in terms of religious competition against 
barbaric enemies. The previously analyzed case of Rukopisanie Magnusha (chapter 
3.1.4.) is a good example, as are other descriptions emphasizing the gap between 
the Orthodox Russians and hostile neighbours, such as “pagan Lithuanians” or 
“wolf-like Poles”832. 
Indeed, the emphasis on violent encounters, as well as on the damage the 
Catholics or Lutherans had done to the missionary work of the Orthodox monks, 
is an apposite example of the idea of the borderland as a contested frontier and a 
stage of religious conflict and competition, which has been suggested as one of the 
cornerstones of nationalistic thinking833. The repeated, relatively widely distrib-
uted popular accounts of these encounters undoubtedly reinforced and stabilized 
the sense of the national identity of the reading public, thus serving the interests 
of contemporary politics and the power structure, aiming to keep the multicul-
tural Russian empire under control in all directions. 
The perceptions of the borderland as a stage of competition and the ideas of a 
Western enemy were rekindled during at the turn of the 19th and 20th centuries. 
It was the period when the ideological clash between Finnish national ideas and 
Russian pan-Slavic tendencies culminated. Finland’s special position as an au-
tonomous Grand Duchy with a relatively wide range of administrative liberties 
(based on the constitutional traditions of Sweden and Finland) had formed the 
basis for numerous clashes of interests between Russian and Finnish adminis-
tration in concrete as well as ideological issues.834 Strong tones emphasizing the 
“non-historical” character of Finns and Karelians and the superiority of Slavic 
culture in the area of Karelia had emerged in Russian discourse, including the 
need to protect the Russian Orthodox heritage from Lutheran pressure in the 
autonomous Grand Duchy. Notably, these superiority claims were propagated es-
pecially forcefully by Konstantin Pobedonostsev, the over-procurator of the Holy 
Synod since 1880.835 There is no doubt that these ideas, advocated by such influ-
ential actors and presented in polemic form in newspapers (a detail especially 
significant in terms of image formation), affected contemporary text production 
in the context of the Orthodox faith in the borderland area, including issues con-
cerning monasteries. 
Concerning the Finnish point of view, Finnish nationalism had so far concen-
trated on resisting Swedish influences in Finnish culture. Towards the turn of the 
century efforts were redirected to fight the so-called “Russification”, i.e., certain 
changes and orders tightening the administrative grip of the Russian empire on 
its Grand Duchy836. These political currents were intertwined with the rise of the 
National Romanticist movement, later labelled as Karelianism. Especially from 
the 1890s onwards, numerous scientists and artists were searching for the “true” 
Finnish heritage from idealized Karelia, which they considered to have preserved 
832 See e. g. Billington 1970, 126. Paasi 1995, 12-13. Korpela 2008, 265-266.
833 Hastings 2005, 190-191.
834 Loima 2004, 99-104. Lundin 1981, 357-418. 
835 Loima 2004, 115-118.
836 Lundin 1981, 382-447. Loima 2004, 107.
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the ancestral ways of life837. The ideological and cultural ownership of the border-
land area was indeed contested in a multilayered way, creating an atmosphere that 
presumably was reflected in the accounts of Valaam’s earlier troubles.
In addition to the atmosphere of the ideological (and mutual) nation building, 
the poignancy of the descriptions of the Lutherans in the literary tradition con-
cerning Valaam may also have reflected concrete developments and events di-
rectly linked to the monastery. One of them was the complicated relationship and 
mutual suspicion between the Lutheran society of Finland and Valaam. Especially 
during the latter half of the 19th century numerous conflicts and disagreements 
took place between the monastery and the Finnish administration, mainly con-
cerning concrete issues such as land ownership, fishing rights and exemption of 
duties paid for goods brought to Valaam from Russia.838 Historiography was the 
suitable mean for emphasizing the ideological distance between the Lutheran 
West and Orthodox East: as discussed above, after its re-establishment, the mon-
astery tended to lean towards the Slavic and Russian heritage instead of aim-
ing to create for itself a local, “Karelian” identity and image. In descriptions of 
the violent encounters with hostile “others”, the location in the borderland area 
was presented primarily as a historical burden and a constant challenge for the 
monastery. 
Contemporary tensions were reflected in the publications of the monastery 
as well as numerous travel stories. For example, in his travel account published 
in 1913, V. Verzhbitsnikii expressed the tense atmosphere quite explicitly (also 
pointing out that Finnish policemen in Valaam tended to be partial and favour 
the points of view of their fellow Finns): 
Not all the Finns are able to forget that the island once belonged to them, and they 
continue to consider the monastic island as their property. The director of the hotel, 
Father Valerian, angrily told me about the undignified behaviour of some Finns. 
They arrived by the boat “Karjala”; they just came to entertain themselves on a 
Sunday. Their entertainment was quite original: they tore and overran the flowers, 
made noise in the hotel (at dusk) and rioted as they liked...839 
There was yet another contemporary trend that may have been reflected in some 
of the texts. During the latter half of the 19th century, the Orthodox Church of 
Russia was going through some developments that obviously caused the need for 
some repositioning in relation to the religious others. First, there was a strong 
current of missionary activity going on in the church. In addition to that, tentative 
negotiations were going on between certain Anglican movements and the Russian 
Orthodox Church on the possibility of some kind of a theological consensus and 
intercommunion840. 
837 See e. g. Sihvo 2003, 179-407, passim.
838 See e. g. Koukkunen 1969, 69-78. Kilpeläinen 2000, 153-154. Laitila 2005, 114-115.
839 Verzhbitsnikii 1913, 1008.
840 Dobroklonskii 1999, 635-636.
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Both of these issues were related to the somewhat complicated relationship 
between the American Episcopalians and the Orthodox diocese in Alaska and the 
Aleutian islands. In the 1850s the Episcopalians of the West Coast had suggested 
that the Orthodox believers of Alaska to join them under the same diocese, with 
no result. The appeal was renewed after the transfer of the Russian diocese from 
Alaska to California in 1872, five years after the Alaskan territory had been sold 
by Russia to the government of the United States. In 1864 there had already been 
an attempt to solve the issue by negotiations between an Episcopalian delegation 
and Metropolitan Filaret, the latter expressing his doubts concerning the readi-
ness of the Orthodox believers to accept such a union. Despite the negotiations 
taking place throughout the latter half of the 19th century, the doctrinal differ-
ences were considered too crucial to overcome.841 
These contemporary debates and discussions may well have formed the back-
ground for the critical rants against Luther, Calvin and the Lutherans in Valaamskie 
podvizhniki. Biograficheskii ocherk s kriticheskim vzgliadom na Reformatorov Liutera 
i Kal’vina (1872). The emergence of the Anglican – and Episcopalian – church had 
been strongly influenced by the Reformation, even though it later tended to define 
itself as a western branch of the undivided Orthodox-Catholic church842. The ne-
gotiations with a reformed church may have been considered a kind of threat, or 
at least a somewhat suspicious development in monastic circles, even though the 
status of monasteries and monasticism in Russia in general was on firm ground 
and consolidated by numerous legislative actions843. 
The influence of the contemporary currents is supported by the fact that the 
writer of the book, archimandrite Pimen, also wrote a book V zashchitu monash-
estva: opyt otveta na knigu “Opyt issledovaniia o dokhodakh i imushchestvakh 
nashikh monastyrei” (Defending monasticism: an answer for the book “An attempt 
to study the incomes and holdings of our monasteries”, 1876). He was also the 
writer, or rather the compiler, of Tri slova o monashestve. Sochinenie napisannoe 
v Valaamskom monastyre.844 These publications indicate that Pimen was eager to 
take a stand in favour of monasticism.
Moreover, the issue of Alaska was especially close to Valaam due to the monas-
tery’s role of missionary work in the area. In Valaamskie podvizhniki. Biograficheskii 
ocherk s kriticheskim vzgliadom na Reformatorov Liutera i Kal’vina,  published in 
1872, the express year of the transfer of the diocese of Alaska, there is actu-
ally a passage describing successful missionary work in Alaska, performed by 
the monks of Valaam. It is presented as an example of the blameless, exemplary 
life led by monks, compared to the erroneous, self-conceited ways of the reform-
ers845. 
841 Pospielovsky 1998, 154-157; 173-176. Michalopulos & Ham 2003, 14-15. Fitzgerald 1995, 21-22.
842 Pospielovsky 1998, 154.
843 Zyrianov 2002, 302-329 passim.
844 Vanchurova 2007, 115.
845 Valaamskie podvizhniki. Biograficheskii ocherk s kriticheskim vzgliadom na Reformatorov Liutera 
i Kal’vina 1872, 101.
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What speaks in favour of the contemporary nature of the poignant descrip-
tions is that in the second reprint of Valaamskie podvizhniki (1891), “with correc-
tions and additions”, the section concerning Luther and Calvin’s wrongdoings 
had been replaced by a concluding chapter, consisting only of those parts of the 
previous text that praised the monks of Valaam846. The bitterly toned comparisons 
had been left out. Perhaps they were seen both untimely and even harmful when 
examining the public image of the monastery as a whole.
Furthermore, the idea of “contested borderland” in the context of Valaam can 
also be seen as symbolic. The concept may well describe the attempts to set ab-
stract boundaries where religious ideas and interests were in constant fluctuation. 
We have to also remember the role of censorship at the time; any open criticism 
of official acts and endeavours in publications was hardly possible. Whether ac-
counts written at Valaam were or were not conscious expressions of opinions 
concerning the political and ecclesiastic issues described, it is obvious that in the 
contemporary atmosphere, including the rise of pan-Slavism, topical questions 
of relations to Lutheran administration and tentative ecumenical negotiations, 
affected results. Issues were in the air, along with other similar undercurrents 
and trends.
846 Valaamskie podvizhniki 1891, 136-141.
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The focus in this study has been on the formation of the Russian image(ry) of 
the early history of Valaam monastery during the 18th and 19th centuries. Before 
concluding remarks, let us take a short look at the phases of Valaam monastery – 
or monasteries of Valaam and Valamo, depending on the point of view – from the 
20th century to the beginning of the new millennium. We do this in order to follow 
the thread through the whole story of Valaam as a borderland monastery and to 
understand its contemporary image and the perceptions attached to it. This also 
offers us the possibility to take a short review of some aspects of the Finnish im-
age of Valaam’s past, even though the topic deserves a study of its own.
The issue of Orthodox monasteries on the soil of Lutheran Finland had, as 
discussed above, caused confusion and problematic situations ever since 1812. 
Towards the turn of the 20th century new players emerged in the game: the 
strengthening Finnish Orthodox community and the rise of nationalistic politics 
in Finland. The independent Orthodox archbishopric of Finland was founded 
in 1892, along with the foundation of the diocese of Finland and Vyborg. The 
diocese’s first archbishop, Antoni, allowed the use of Finnish language in the 
activities of the borderland parishes. In order to steer the monasteries (still char-
acteristically Russian) to meet the needs of the Finnish Orthodox community, he 
also expressed the wish to enlarge the very small number of Finnish monks at 
Valaam. In addition, he encouraged Finns, especially Orthodox students and their 
teachers, to visit the monasteries.847
The nationalistic tug-of-war continued at the turn of the century: while the 
Finnish Orthodox community was strengthening along with the general nation-
alistic tendencies in the Grand Duchy, the Russian empire tried to direct the 
Orthodox community of Finland towards a unified Slavic church. These efforts 
were a part of other measures attempting to consolidate the Russian administra-
tive grip in Finland.848 However, in 1917 a crucial turn took place: Finland gained 
independence due to the revolution in Russia. Consequently, nationalization of the 
Orthodox Church and its inclusion in Finnish society were seen as inevitable and 
unavoidable acts in order to secure its future in the new situation. This all hap-
pened in a society still bitterly remembering the efforts of “russification” during 
the last decades of the imperial period. Finally, in 1918 the Orthodox Church was 
granted official status equal to that of the Lutheran Church.849 
847 Kilpeläinen 2000, 154-155. Loima 2004, 123. Setälä 1966, 15.
848 Riikonen 2007, 16-17. Loima 2004, 97. Laitila 2005, 116-118.
849 Setälä 1966, 42-47; 53-55.
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However, in the canonical sense, the Finnish diocese remained under the ad-
ministration of the patriarchate of Moscow until 1923, when the Finnish Orthodox 
community took advantage of the post-revolutionary problems of the Russian 
church and was transferred to the subordination of the ecumenical patriarchate 
of Constantinople. This process was complicated, disputed and resulted in conse-
quences that affected the inner cohesion and activities of the Finnish Orthodox 
Church for a long time 850.
Valaam monastery, together with smaller monasteries and several Russian par-
ishes in the borderland area, was an especially problematic aspect in the context 
of the nationalization of the church. The ecclesiastic ties to the Russian Orthodox 
Church were strong, and the leaders of the monastery considered it “natural” to 
recruit new monks from the Soviet Union rather than from the Finnish Orthodox 
population: the small number of newcomers of Finnish origin did not guarantee 
the continuity of monastic activities851. 
Moreover, along with the canonical transfer, the Julian calendar had been 
replaced by the Gregorian in the Finnish Orthodox Church. The act was unac-
ceptable to some of the monks of Valaam, who ended up divided into two groups: 
one group had the services and activities according to the Julian calendar, the 
other according to the Gregorian calendar. The debate and disciplinary meas-
ures following the calendar issue made the efforts to bring Valaam closer to the 
Finnish Orthodox community and society in general even more difficult; rather, 
it strengthened the ties of Valaam to the patriarchate of Moscow852.
In 1944 a new era began in the history of Valaam. The monastery, along with 
the large area of Karelia, was deserted. Due to the second World War and the ces-
sion of the territory to the Soviet Union, the monks were evacuated to Finland. 
The monastery was transferred to Heinävesi, located in the eastern Finland, 
where it was named “New Valamo”. Nevertheless, the monks hoped and waited 
for the possibility to return to the original monastic settlement of Ladoga. They 
even made an appeal to the metropolitan of Leningrad asking him to take the 
monastery canonically back to the “mother church” of Russia853. 
Indeed, the incorporation of the male monasteries, Valaam and Konevets, 
which was also evacuated to Finland, to the patriarchate of Moscow took place in 
1945. The connection existed until 1957 despite the disapproval of the Orthodox 
Church of Finland. During the period, tentative attempts took place to prepare the 
ground for returning the entire Finnish Orthodox church to the subordination of 
the patriarchate of Moscow, partly motivated by purely political interests.854 
The nationalization of the Orthodox Church in Finland had begun in ear-
nest in the 1920s, taking many forms – all attempting to break away from the 
public image of a “Russian church”. Before the wars Russian garrison churches 
were destroyed and new Orthodox Churches were built, largely reminiscent of 
850 Riikonen 2007, passim.
851 Riikonen 2007, 42-44.
852 Riikonen 2007, 44-48. Frilander 1997, 80-98. 
853 Riikonen 2007, 49-50.
854 Riikonen 2007, 88-93; passim.
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Lutheran structures, abandoning the onion-shaped cupolas and other visual as-
pects which reflected Russian influences. Even icons and church textiles were 
nationalized.855 
After the world wars the Orthodox community faced a new situation when 
over 400 000 Karelian refugees, many of whom were Orthodox, had to be relo-
cated around Finland. There were suspicions towards the newcomers amongst 
the majority of people, and they were often labelled with the features of Russian 
national stereotypes. This may have been one of the reasons for the emphasis on 
nationalistic themes continuing in the Orthodox community.856 
In order to rid themselves of the stamp of Russianness, the post-war Orthodox 
community focused more and more on Karelian Orthodox culture857. In 1947, an 
Orthodox priest, Erkki Piiroinen, published a booklet called “The Holy Ones of 
Karelia” (Karjalan pyhät kilvoittelijat), which included 28 stories of Karelian saints 
(many of which had been included in the “saintly pantheon” of Valaam during the 
previous century). It was translated and partly edited from the writings of Russian 
ecclesiastic figures, such as Nikodim. The publication also had a strong influence 
in the formation of the Finnish image of Karelia and its saints.858 
The history of Valaam and the Karelian area in general was brought into the 
spotlight by Finnish historian, Heikki Kirkinen, whose theory of the foundation 
of the monastery in the 12th century was shortly presented in, e. g., chapter 1.2.1. 
Kirkinen, specialized in the history of the Karelian area, did pioneering work 
in Finnish historiography by examining the main textual sources concerning 
Valaam. His views concerning the foundation of the monastery have been domi-
nant in Finnish discourse and the popular presentations of Valaam/Valamo. 
Moreover, in addition to the idea of Valaam being founded in the 12th cen-
tury, both Piiroinen and Kirkinen referred to the “tradition” (Kirkinen actually 
confirmed that it seemed to be “reliable and logical”) – that presents Sergei as 
a Greek monk and German (in Finnish tradition, Herman) as his Karelian fol-
lower859. Whereas in the Russian image of Valaam the Greek option for the origins 
of the founder or founders was overshadowed by the Slavic version, in the Finnish 
popular image of Valaam/Valamo the perception of Greek origins has been quite 
persistent. As discussed in chapter 4.3.2., there is no factual information support-
ing the idea. Instead, the Greek aspect seems to have emerged only at the end of 
the 18th century, answering the contemporary needs in Russian ecclesiastic and 
monastic circles (which, as noted above, had also emphasized Greek connections 
from time to time in the late medieval and pre-modern period). It re-emerged 
in Finnish discourse taking the form of “tradition” during the post-war period 
when it was a convenient detail in the development of a characteristically Finnish 
Orthodox culture. 
855 Raivo 1996, 110-118; 129-133. Husso 2007, 142-155. 
856 Loima 2004, 181-182. Husso 2007, 147. Laitila 2005, 120-122.
857 Laitila 2005, 121-123.
858 Karvonen 2005, 86.
859 See e. g. Piiroinen 1979, 13. Kirkinen 1982, 26-27.
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Furthermore, the idea of Herman as a Karelian may have been a reflection 
of Sulakadzev’s forged conceptions of German as the local, “Mung”. As discussed 
above, Sulakadzev’s inventions became meshed with other ideas about the mon-
astery, forming a rough and obscure thicket of “tradition”. Kirkinen and Piiroinen 
were also using that thicket when devotedly researching the history of Karelian 
Orthodox culture and the phases of monasteries of the region. In the words of 
Kirkinen’s scholarly adversary, John Lind, the publication of Kirkinen’s book 
“Karelia in the Cultural Sphere of the East” (Karjala idän kulttuuripiirissä) in 1963 
took place “in the wake of an upsurge of Karelian romanticism in Finland”860. In 
light of what we know about the situation in the Finnish Orthodox community, 
Lind was quite to the point, even though the general enthusiasm towards Karelia 
amongst the “public” emerged somewhat later. As pointed out in the introductory 
chapter of this study, no historian, despite his or her competence, is free from his 
or her contemporary context: society, politics, culture, values and influences. 
Moreover, the detail concerning the origins of the founders of Valaam seems 
to reflect a general Byzantine trend emerging in the Finnish Orthodox discourse 
after the world wars. There were tendencies to emphasize the cultural connection 
between Karelian Orthodox culture and Western European cultural heritage via 
“Byzantium”861. The priest, Tapani Repo, wrote in an article published in 1956: 
If signs of divine providence in the latest developments of the Karelian tribe can be 
seen, one of the most important things is the re-evaluation of our Karelian ques-
tion, taking Karelia into the larger context in the hierarchy of the cultural values 
of the humanity. I mean, above all, the widened vision, finding in Karelia such cul-
tural values that are the direct cultural heritage of the cornerstones of our Western 
European culture: antiquity, Christian faith, Byzantium862.
Repo also emphasized that the aspect of Byzantium had become the base for the 
whole development of the “Karelian-Finnish Orthodoxy”863. Indeed, the idea of 
the Greek Sergei and Karelian Herman as founders of Valaam monastery seems 
to have conveniently combined the Byzantine tradition with the local, Karelian 
one, symbolizing the connection so eagerly searched for and consolidated in the 
post-war Finnish Orthodox community.
The Russian idea of Valaam as the “Northern Athos” also had its counterpart 
in Finnish representations of Valaam. For example, in 1985 the monastery pub-
lished a book called “New Valamo – the Ray of Byzantium in the North” (Uusi 
Valamo – Bysantin säde Pohjolassa), on its part reflecting the idea of a continuum 
of Orthodox tradition from Constantinople all the way to Heinävesi.     
During the second half of the 20th century, the Finnish monastery of Valamo 
was the only institution carrying on the traditions of Valaam. While it gradually 
gained a firm footing and a status as an important Orthodox center, as well as 
860 Lind 1986, 116.
861 Laitila 2005, 122.
862 The article in question was re-published in 1978 in the book Repo 1978, 11-12.
863 Repo 1978, 12.
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an esteemed tourist attraction in Finland, the monastic buildings of Valaam in 
the Ladoga archipelago remained deserted. Only after the collapse of the Soviet 
Union, the monastery was – once again – revived on the island. The first monks ar-
rived in 1989 creating a curious situation: there were two monasteries of Valaam/
Valamo existing simultaneously, the “New Valamo” in Heinävesi, Finland, and 
the “Old Valaam” in Ladoga, Russia. Depending on the point of view, the Finnish 
Valamo was the older one, carrying on the heritage of the original monastery, and 
the recently founded was the new one. 
The official relationship between the Russian and Finnish monasteries of 
Valaam and Valamo is somewhat neutral nowadays – not strained, not overtly 
warm. To some extent the relations are determined by the question of the differ-
ent calendars, symbolizing a certain distance between the Russian and Finnish 
Orthodox Churches. 
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7. Conclusion
Nowadays there is nothing revolutionary in the idea of written histories as con-
structions or narratives which depend on the preferences, ideas and conceptions 
of a writer and, consequently, on the values and contemporary ideas he shares 
with the group or society he belongs to. Most would also admit that the back-
ground and personal views of the writer are either consciously or subconsciously 
reflected in the result of the historiographical process. 
It is also logical to assume that, especially since the publishing of literature 
aimed at the general public became common, the images of the past have been 
largely formed by those narratives. Shared histories have proved to be an effective 
means for creating and maintaining a feeling of belonging to a certain group. This 
was a useful tool for spreading and consolidating identity, based, for example, on 
nationalistic ideas, which emerged simultaneously with scholarly historiographi-
cal practises during the late 18th and 19th centuries.   
However, it can be suggested that not just the result of the historiographi-
cal process, i.e., the coherent, written history of a place or phenomenon, but the 
process itself can help us understand the context and connections that have af-
fected the formation of certain images and perceptions of the past. This is the 
basic premise of this case study. Valaam monastery, one of the lieux de mémoire 
of the pre-revolutionary, as well as the post-soviet Russian mental landscape, 
has offered an especially blatant case for this kind of “autopsy” of the process of 
image formation. It starts with the paradox of a value-laden place with a largely 
unknown past and includes the detailed, coherent historical narratives that have 
been produced, despite the lack of so-called factual information. The focus here 
has been on the image that can be described as public, shared or popular, with an 
awareness of the limits of the distribution of the material formulating the im-
age into textual form. To some extent its formation also differs from the more 
scholarly toned, critical approach to the monastery’s past, even though these two 
traditions are overlapping in many cases.
The historical image of a value-laden place considered “sacred”, such as a mon-
astery, has its special features and is problematic as a case study. How should the 
Christian tradition and moralizing aspects which penetrate and often dominate 
the narrative (seemingly written according to a scholarly toned historiographic 
tradition) be dealt with? In this study the concept of mythistory is used alongside 
the more conventional though equally ambiguous historiography. This allows some 
latitude to operate on the issue at a conceptual level and to help avoid complicated 
discussions concerning religious traditions and their psychological and sociologi-
cal roles. After analyzing the formation process, we may confirm the usability 
of the concept in this particular case. The popular image of Valaam’s past can 
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indeed be described as strongly toned by mythistorical aspects, even though the 
concept itself is neological and can be applied to practically any historiographical 
representation. These mythistorical aspects are reviewed below.
First, the whole existence of the monastery is based on Christian tradition with 
its foundational myths, beliefs and narratives. Therefore, they set the essential 
premise for the image of the monastery and even by themselves justify the use of 
the neological concept of mythistory. This applies to the 16th century image of the 
monastery, as well as to that formed during the 18th and 19th centuries.
The Christian tradition has, in its turn, set the second premise for the image 
formation. Since the ecclesiastic and secular administrational systems have been 
more or less intertwined since the Middle Ages, the interests of power structures 
have added layers of contemporary politics to the image in formation. In the case 
of Valaam, in the 16th century the strong ideological presence of Muscovy in the 
area of Novgorod was the background for textual representations, which provide 
the reader with a relatively stereotypical image of a missionary center in the pe-
ripheral wilderness area inhabited by pagans. 
Moreover, strong evidence of the formation of the cult of Sergei and German 
in the 16th century follows from analyzing the narrative source Skazanie o 
Valaamskom monastyre (written in 1560-1570). Cult formation is connected to the 
transfer of Sergei’s remains from Novgorod to Valaam. This idea of the relatively 
late formation of the founder cult of Valaam (challenging some earlier percep-
tions based mainly on interpretations of Valaamskaia beseda) fits in the picture of 
16th century events and developments. For example, the councils of Metropolitan 
Makarii in 1547 and 1549 undoubtedly increased general interest towards saints 
and miracle cults. The case of the founder saints of Solovki monastery, Zosima 
and Savvatii, venerated in 1547, may have especially been used as the example for 
formation of the image of Valaam as a monastery with two founder saints.  
However, the imagological as well as concrete development of Valaam was 
interrupted for a century at the beginning of the 17th century. Along with the 
re-foundation of the monastery at the beginning of the 18th century, focus was 
switched to the new center of power, St. Petersburg. The location of Valaam in the 
borderland area close to the new capital seems to have been the dominant aspect 
in the existence and development of the re-established monastery. The support 
of power structures was essential for the successful re-establishment of the mon-
astery, which, in return, formed a concrete landmark of Russian dominance in 
the regained frontier area. The ideological fortification of the Western frontier 
was strengthened by the foundation of the monastery of Aleksandr Nevskii in St. 
Petersburg and the transfer of the relics of the saint, presented as a defender of 
Rus’ against Western invaders. The presence of strong spiritual centres consoli-
dated the ideological status and imperial prestige of St. Petersburg at the expense 
of Moscow, so they were established and developed despite Peter I’s restrictive 
politics towards monasteries and monasticism in general. These undercurrents 
seem to have been the basic impetus for the ecclesiastic as well as secular power 
circles to strengthen and emphasize the status and development of Valaam into 
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a distinguished and important monastery. This development began in earnest in 
the last decades of the 18th century and reached its zenith in the latter half of the 
19th century. 
The reciprocal relationship between the power structures and the re-founded 
monastery took various, intertwining forms, reaching from practical, administra-
tional issues to processes which created and consolidated the ideological mean-
ings and image formation of the monastery. The external connections of Valaam 
were partly formed and maintained at a personal level, which was possible be-
cause of the good relations between the leaders of the monastery and decision-
making authorities of the St. Petersburg ecclesiastic circles. This was also due 
to the fact that the ecclesiastics were the ones that nominated the igumens and 
could, therefore, ensure the furthering of common interests by choosing suitable 
persons for the task. Such persons were, for example, igumens Nazarii (1781-1801), 
Innokentii (1801-1823) and Damaskin (1839-1881). All of them were efficient in 
their tasks, also in terms of image formation. The development of Valaam from 
a newly founded monastic settlement into an ideologically significant spiritual 
centre was boosted in the last decades of the 18th century by Metropolitan Gavriil’s 
(1770-1799) interest in the monastery. He was a learned and influential man, who 
also seems to have been aware of the ideological potential of Valaam, as well as 
of the significance of the presentations of the past. 
In addition, during the 18th century, the Orthodox Church, in general, and 
monasticism, especially, arrived at a situation where a kind of regeneration was 
needed. Restrictive politics were a strain on the church and monasteries for 
most of the century, and after gradual easing of regulations, a revival of ascet-
ism and monasticism emerged, fed by Greek influences. The establishment and 
consolidation of the conveniently located monastery with no ideological ballast 
fit neatly into the picture. This revival and general emphasis on Greek Orthodox 
traditions (valued in Muscovite/Russian power circles from time to time) also 
seem to have formed the ground from which the popular and value-laden idea 
of the Greek origins of the founders of Valaam was germinated at the turn of the 
19th century. 
When it comes to the ideological consolidation of Valaam’s status, the writing 
of a coherent and appropriate history for the monastery became an urgent and 
unavoidable project towards the beginning of the 19th century. There is no doubt 
that the need was made evident by current trends, such as National Romanticist 
ideas and the related rise in interest towards history and historiography. These 
trends and the ideological atmosphere of the late 18th and 19th centuries can be said 
to have formed the third basic premise or impetus for the formation of the image 
of Valaam’s past. Valaam also came into contact with yet another contemporary 
phenomenon: forgeries. Aleksandr Sulakadzev’s account of Valaam’s history in 
1818, partly based on forged material, had a deep impact on the formation of the 
imagery of Valaam’s past: the fabrications merged into the array of heterogeneous 
textual material used in sketching the representations of Valaam’s past under the 
label of the “tradition” of the monastery. 
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The search for historical material also contributed to the emergence of the ide-
ologically important connection between Valaam’s past and the national history 
in formation, linking the early phases of Valaam with the Christianization of Rus’. 
The latter can be described as the foundational myth or one of the “crystallization 
points” in the collective cultural memory of the “Russian” people. The central idea 
of Valaam as one of the oldest (or even the oldest) monasteries in Russia has ever 
after formed the cornerstone of the mythistorical image of the monastery, despite 
the claim being poorly grounded in the sense of source criticism. 
The role of Valaam’s history as a parallel bypath of the symbolic road of the 
Orthodox Russia was further strengthened and formed by its trials as a monastery 
located in the turbulent borderland area. The idea of contested frontier at both 
the concrete and symbolic levels is indeed strongly present in the formation of 
the image of Valaam in the 18th and 19th centuries. One of its early manifestations 
was the connecting of the medieval legend of Swedish king Magnus Eriksson’s 
shipwreck and conversion to the Orthodox faith at Valaam only at the end of the 
18th century, thus giving the idea of contested borderland a concrete, spatial and 
anecdotal form. The story of Magnus Eriksson was also mentioned in practically 
all of the laymen travel accounts written during the 19th century. In many cases 
the story and the imaginary grave were the only details mentioned concerning 
Valaam’s past. 
The popularity of the legend of the Swedish king further supports the idea that 
“good stories”, even purely mythistorical ones, are prone to affect the formation of 
public images, perhaps much more than academic accounts and debates. Concrete 
sites, such as the “grave of Magnus” and Holy Island, helped create and establish 
a distinguished image of Valaam and its past in visitors’ minds and to connect 
them to other (myt)historical developments, such as the religious contest in the 
borderland and the formation of the network of the saintly monastic founders in 
the Karelian area.  
Especially during the latter half of the 19th century and the beginning of the 
next, the troubles related to the location in the borderland area were depicted as 
having taken place both in the past and in the context of Valaam’s contemporary 
relations with Finnish administration. The nation building idea of frontier as a 
stage of religious competition was easily attached to the image of Valaam, provid-
ing the monastery with a distinguishable, even heroic status. The need to defend 
the idea of Valaam as a part of the Slavic or Russian cultural sphere, instead of 
Finnish or Karelian, had already been reflected in numerous accounts (repeat-
ing Aleksandr Sulakadzev’s ideas about an ancient Slavic settlement at Valaam). 
These perceptions formed a convenient background for reflections of the pan-
Slavic ideas as a counterpart of the growing Finnish national consciousness. 
The concrete and ideological networking also took place on a regional level: in 
the 19th century Valaam monastery was increasingly involved in the activities of 
the newly founded diocese of Olonets, weaving and strengthening the symbolic 
network of Karelian monasteries and their founders. These connections were 
reflected in the saintly “pantheon” of Valaam—the list of saintly figures that were 
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said to have resided at Valaam. The list continued to grow until the second half of 
the 19th century, many of the saints being monastery founders of the Olonets area. 
This development reflected the interests of Valaam as well as the consolidation of 
the national historio-hagiographical tradition.
As a whole, the formation of the popular, mythistorical image of the monastery 
can be said to have developed in full conformity with the general trends described 
above. The increase in the publishing of literature in the 19th century helped to 
create a forum in which the ideas and public images could be formed, expressed, 
established and distributed. Valaam ultimately started its own publishing activi-
ties, thus “cementing” previously sketched ideas and imagery that the monastery 
wanted to be distributed about its past. By that time, a fair number of travel stories 
and other accounts had already emerged, affecting the formation of the public 
image of the monastery. Nevertheless, the issues underlined in the layman ac-
counts were also present in the monastery’s publications, so the differences in 
the versions were mainly differences in the emphasis of the various speculations. 
The igumens and monks of Valaam obviously had an active and initiative role 
in the process, and the image of the monastery’s past was formed according to 
Valaam’s interests, despite the variety of story-tellers. For example, travel writers 
mainly repeated the information they had received while visiting the monastery 
and reading the previous textual representations of Valaam’s early phases. One 
can say that the viewpoint of the monastery dominated the representations of 
Valaam’s past in the popular historiographical accounts in the 18th and 19th cen-
turies, whereas some more scholarly publications presented optional views, e.g., 
about the foundation date of the monastery.
Most of the ideas and claims concerning Valaam’s history have been present-
ed as suggestions or ideas carried on by vague “tradition” (both textual and oral 
accounts). They have not been in actual contradiction, even though in some ac-
counts certain details were emphasized, while different details were brought out 
in others. The same seems to have held true regarding the difference between 
the scholarly and popular viewpoints, if such a sharp distinction can be allowed. 
Since no one had possessed indisputable knowledge of when and what really 
happened, the existence of simultaneous explanations and versions has been 
possible without open conflicts. The writers presenting different viewpoints have 
only vaguely referred to the existence of optional views or completely ignored 
them. 
Indeed, it is this express speculation that has allowed latitude for the my-
thistorical image to be constructed, worked on, distributed and established. 
Paradoxically, the empty canvas, tabula rasa, of a largely unknown past has of-
fered possibility rather than restriction, when it has come to the mission of es-
tablishing and consolidating Valaam’s status. This is due to the processes of how 
images are formed in the human mind: they are not merely a product of so-called 
hard facts but, rather, of emotions, impressions, previous conceptions and other 
ideas and images. Therefore, in the context of images, the lack of historical facts 
or proofs has not been a major problem for actors wanting to create a certain kind 
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of image of a certain issue, since the mere suggestion or idea of what might have 
been is often enough to start the image formation process in the receivers’ mind. 
The tempting idea of Valaam as one of the most ancient monasteries in Russia 
has, no matter how weakly grounded in the scholarly sense, enhanced the mythi-
cal appeal of the monastery. It still does, presented once again under the versatile 
and useful labels of “monastic tradition” or “heritage”. 
One may further suggest that the form of presentation can also accelerate 
the image formation process. For example, using emotionally toned narrative, 
dramatic anecdotes or historiographical techniques gives a scholarly and reliable 
impression. In the case of mythistorical accounts concerning Valaam’s past, all 
of these options and tools have been in full use, often even in the same text. As a 
result, the popular image of Valaam’s past has offered “something for everyone”, 
depending on their personal world view, beliefs and preferences. The unknown 
origins of the founders have left room for different options and speculations, 
depending on contemporary interests. Therefore, in Russian popular historical 
discourse, the Greek and Slavic versions have been presented side by side with 
varying emphasis, while the Finnish Orthodox tradition—strongly relying on 
Greek connections—adopted the idea in the 20th century of the founders’ Greek 
origins, with the speculations of German (Herman) being of Karelian origin (the 
origins of which may well be the idea of Sulakadzev).
This built-in ambiguity and versatility may have been the main reasons why 
the popular imagery and perceptions concerning Valaam’s history have survived 
and proved their strength and appeal in the post-Soviet era when the monastery, 
along with the ecclesiastic and secular power structures of Russia, faced new 
ideological and political challenges and possibilities. Despite the turbulent 20th 
century, Valaam has managed to continue its symbolic capital resources: the im-
age and status of an ancient and honourable monastery with a mythical aura. 
The heterogeneous mixture of facts, fiction and forgeries has arisen, along with 
the monastery, to form an impressive and romantic “heritage” of use for spiritual, 
political and tourist needs. 
With its contemporary popularity, the monastery as lieu de mémoire has come 
full circle from its “golden age” in the second half of the 19th century. Passenger 
ships from “Sankt Peterburg” are once again arriving at the harbour of Valaam, 
bringing new generations of pilgrims and tourists to seek spiritual experiences 
as well as romantic history and exciting stories. Sights, such as the grave of King 
Magnus and Aleksandr Svirskii’s skete on Holy Island, have been renovated along 
with the monastic buildings. The most popular historical accounts of the 19th cen-
tury have been reprinted for sale.
Contemporary patriotic value of the inheritance of Valaam is also reflected 
in the close relations of the monastery with Russian power circles: as with the 
tsars in the 19th century, presidents and ministers visit the resurrected Valaam 
in the new millennium. The founder cult of Valaam, so eagerly promoted by the 
19th century igumens of Valaam, exceeds the local or regional circles: Sergei and 
German of Valaam were chosen amongst the saints to be depicted on the frescoes 
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of the walls of the Church of St. George, consecrated in May, 1995, in Moscow’s 
Park of Victory. Once again the colourful mythistory of Valaam has been adjusted 
to meet the needs of the day, both on social and individual levels. 
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